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INTRODUCTION 


The Meaning of Salaf and “Salaft” 


Al-Lamadhhabiyyatu Akhtaru Bid‘atin Tuhaddidu al-Shari ‘ata al-Islamiyya 
(“Non-Madhhabism is the Gravest Innovation Threatening Islamic Law”) 
Title of a 1970 book by Dr. Muhammad Sa‘id Ramadan al-Biti. 


Praise be to Allah Most High Who said {This is My straight path, so 
follow it! Follow not other ways, lest you be parted from His way: 
This has He ordained for you, that you may ward off (evil)} (6:153)! 
Blessings and peace on the Prophet Muhammad who warned of the 
latter-day people “of our complexion and our [Arabic] language” 
standing at the gates of error, inviting ordinary Muslims to perdition.' 
They do this, not with foreign words and slogans, but with the words 
of the Book of Guidance and the hadith of the Best of creation. They 
are far from the manners and method of the early Muslims — the Salaf 
— yet they proclaim that they are close to them and that they deserve 
to be named “Salafis.” This brief book examines this claim in the light 
of the lives and works of some of their contemporary figures. 

Lexically, al-salaf means: one’s ancestors or older relatives, 
particularly those of pious memory, one’s past good deeds, an advance 
deposit on a sale, a loan, like gard. 

In the legal terminology of Islamic Law the word salaf has the 
following meanings: 


! Narrated from Hudhayfa ibn al-Yaman by al-Bukhari and Muslim. 
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(a) 


It refers to the early Mujtahbid Imams of the Schools who are 
accepted and imitated, such as Abi Hanifa and his companions 
Abia Yasuf and Muhammad ibn al-Hasan al-Shaybani (d. 189), 
the Companions of the Prophet #, and the Tabi‘%n. This is the 
definition of Ibn ‘Abidin, who identified the top of the third 
century as the time divide between those we call “the early 
scholars” (al-mutaqaddimiin) and those we call “the later 
scholars” (al-muta’akhkhiriin) 2 


In the Shafi‘t school, it means “Those who came first in the 
history of this Community (awda’il hadhihi al-umma).” 


It refers to the Companions, the Successors, and the immediate 
followers of the Successors, who are encompassed by the hadith 
of the Prophet #: “The best of centuries is my century, then the 
one that follows it, then the one that follows that.”* This is the 
meaning favored by most scholars. Dr. Sa‘id Ramadan al-Bati 
stated in the introduction to his book al-Salafiyya: 


The established technical definition of the term salaf is: the 
first three centuries in the age of this Muslim Community, 
the Community of our Master Muhammad #. This is derived 
from his saying according to the narration of the Two Shaykhs 
[al-Bukhari and Muslim] from ‘Abd Allah ibn Mas‘ad: “The 
best of people are my century, then those that follow them, 
then those that follow the latter. After that there will come 
people who will be eager to commit perjury while bearing 
witness.” [Another sound version states: “After that, lying 
will spread.” 


2 In Majmi‘at Rasa il Ibn ‘Abidin (1:161). 

> Narrated from Ibn Mas‘tid by al-Bukhari and Muslim. See Sa‘di Aba Habib: al- 
Oamiis al-Fiqhi Lughatan wa-Istilahan (“Dictionary of Islamic Law: Lexical and Tech- 
nical”) (Damascus: Dar al-Fikr, 1408/1988) p. 180; Muhammad Rawwas Qal‘aji and 
Hamid Sadiq Qunaybi, Mu‘jam Lughat al-Fuqaha’ (“Compendium of Islamic Legal 
Terminology”) (Beirut: Dar al-Nafa’is, 1405/1985) p. 248; Imam al-Nawawi, Tahrir 
al-Tanbih: Mu‘jamun Lughawi (p. 209); and Ibn Manzir, Lisan al-‘Arab, art. “s-I-f.” 
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Introduction 
(d) Imam al-Suyiti said: 


From the beginning of Prophethood until the death of the 
last of the Companions there are 120 years. The century of 
the Successors starts at the year 100 and extends to the year 
170. Then that of the Successors’ Successors from then to 
about 220. At that time innovations appeared en masse, the 
Mu‘tazila let their tongues loose, the philosophers raised 
their heads, the people of knowledge were put on trial for 
not saying that the Qur’an was created, and the state of 
affairs changed radically. This has not changed until now, 
and witnesses to the truth of his saying 4: “After that lying 
will spread.”* 


The meaning of the above is further elucidated by the Prophet’s 
& saying: “There is no year or day except that which follows it is 
worse.” As for the hadith: “The similitude of my Community is as 
the rain: one knows not whether its greater good lies in its beginning 
or its end,”® al-Nawawi said the end refers to the time after the descent 


4 Al-Suyati in al-Mubarakfari, Tubfat al-Ahwadhi (6:482) and al-‘Azim Abadi, 
‘Awn al-Ma‘bid (12:267). Cf. Ibn Hajar, Fath al-Bari (1959 ed. 6:7). 

° Narrated from Anas by al-Tirmidhi (hasan sahih), al-Nasa’1, and Ahmad. Al- 
Bukhari narrates it in his Sahih with the wording: “No time comes to pass upon you 
except that which follows it is worse.” 

° A fair (pasan) hadith narrated: (1) from ‘Ammar ibn Yasir by Ibn Hibban (16:209- 
211 §7226) where Shaykh Shu‘ayb al-Arna’it declares it “fair due to its corroborative 
narrations [from other Companions]” (hasan li-shawahidih), Ahmad in his Musnad, 
al-Tayalist in his ($647), and al-Bazzar in his (§2843) with a fair to sound chain as 
indicated by al-Haythami (10:68). (2) From Anas by al-Tirmidhi (hasan gharib) with 
a weak chain according to al-Nawawi in his Fatawa (p. 259), al-Baghawi in Sharh al- 
Sunna (1:405), al-Khatib in his Tar7kh (11:114), Aba Ya‘la, al-Tayalisi, al-Quda‘ in 
Musnad al-Shibab (§1351-1352), al-Daraqutni, al-Ramahurmuzi in Amthal al-Hadith 
(p. 109), and Ibn ‘Abd al-Barr. The latter said according to al-Sakhawi in his Maqasid 
(p. 375) that its grade is hasan (fair) and this is confirmed by Ibn Hajar in Fath al- 
Bari (7:6). (3) From Ibn ‘Umar by Aba Nu‘aym in the Hilya (2:231), al-Quda‘t in 
Musnad al-Shihab (§1349-1350), and al-Tabarani with one weak and one very weak 
chain in al-Kabir as stated by al-Haythami (10:68). (4) From ‘Imran ibn Husayn by 
al-Bazzar in his Musnad (§2844, cf. Ibn Hajar’s Mukhtasar 2:390 §2075) with a fair 
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of ‘Isa 7428 as proven by the hadith “The best of this Community 
are those at its beginning and those at its end. Among those at its 
beginning is the Messenger of Allah #8 and among those at its end is 
‘Isa Ibn Maryam se2).”8 

Shaykh Muhammad Munir ‘Abduh Agha al-Dimashaj, founder of 
the first “Salafi” publishing house in Cairo in 1337H, Idarat al-Tiba‘a 
al-Muniriyya, partly responsible for the current revival of the books 
of Ibn Taymiyya and Ibn ‘Abd al-Wahhab, has given a comprehensive 
definition of the terms Salaf and “Salafiyya,” which is cited in the 
following section. 


chain according to al-Suyati in al-Durar al-Muntathira (p. 244 §385) and al-Haythami. 
Al-Bazzar said: “We do not know that this hadith is narrated with a better chain.” (5) 
From ‘Amr ibn ‘Uthman by Ibn ‘Asakir in his Tarikh (7:232), mursal. 

7 In his Fatawa (p. 260). Al-Hakim (3:41) narrates from Jubayr ibn Nufayr that the 
Prophet & said: “The Dajjal shall encounter a people similar to you or better than you” 
— he said this three times — “and Allah shall not desert a Community of which I am the 
beginning and ‘Isa Ibn Maryam is the end.” Al-Hakim declares it sath but al-Dhahabi 
declares it “rejected” (munkar) and weakens its chain. Abt Nu‘aym in Akhbar al-Mab- 
di narrates something similar with a mursal chain missing the Companion-link. 

8 Narrated mursal from ‘Urwa ibn Ruwaym by Abi Nu‘aym in the Hilya (6:123) 
and maqti‘ as a sound-chained saying of ‘Umayr ibn al-Aswad by al-Dani in al-Sunan 
al-Warida fil-Fitan (3:528 §222). 
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The Term Salaf & the 
Pseudo-Salafiyya 


by 
Muhammad Munir ‘Abduh Agha 
al-Dimashai “al-Salafr” 


We often use the term al-Salaf, therefore we ought to clearly show its 
technical and conventional meanings as well as what we mean by it 
when we use it in this book [Namidhaj min al-A‘mal al-Khayriyya fi 
Idarat al-Tibd‘a al-Muniriyya]. ... 

We say: Aba Nasr Isma‘il ibn Hammad al-Jawhari (d. 393) said 
in his Sibah: “Salafa, present, future form yaslufu, masdar salafan, 
means ‘he passed.’ The silaf are the forebears (al-mutaqaddimiin) and 
a man’s salaf are his forefathers, plural silaf and sullaf.”? Ibn Barri 
in his commentary said: “Silaf is not a plural for salaf but for salif, 
meaning passing or having passed; and the plural of salif is also salaf, 
like khalif and khalaf [‘following,’ ‘followers’]. Salaf is also used to 
mean salfas a loan (al-qard wal-salm) [...] and it also means every deed 
forwarded by the servant of Allah 4. The salaf are also those who are 
ahead during travel.”!° 

In the terminology of the people of knowledge, every group has 
defined salaf according to its orientation and school. Thus the Hanafi 


° Cf. al-Razi’s Mukhtar al-Sibah, art. s-l-f. 
'0 Agha then cites similar definitions from Lisan al-‘Arab, al-Azhari, Ibn al-Athir, 
al-Zamakhshari, al-Damighani, and al-Raghib al-Asfahani. 
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Scholars said, “al-Salaf in Islamic Law is a name forall of those whose 
school is imitated in the practice of the Religion and whose footsteps 
are followed, such as Abi Hanifa and his companions — they are our 
Salaf - as well as the Companions and Successors — they are their 
Salaf. Al-Salaf may also be applied as a general appellation for all of 
the mujtahids.” This was quoted from [Shams al-Din al-Qahistani’s (d. 
962)] Jami‘ al-Rumiiz. In the Kulliyyat of Abi al-Baqa’ [Qutb al-Din 
al-Razi (d. 766)| we find: “Every good deed you forwarded and all 
those of your forefathers and relatives who preceded youare your salaf 
and scouts (salafun wa-fartun lak). The Salaf are from Abi Hanifa 
to Muhammad ibn al-Hasan al-Shaybani to Shams al-A’imma al- 
Halwani. The later generations (al-muta’akhkhiriin) are from Shams 
al-A’?imma al-Halwani to Hafiz al-Din al-Bukhari. The forebears in 
our language are Abia Hanifa and his students without anyone in 
between. The later generations are all those of the mujtahids in the 
School who come after him. 

Those who are affiliated to Imam Ahmad’s School said, “The Salaf 
are Imam Ahmad ibn Hanbal and whoever preceded him among the 
Companions and Successors.” The Scholars of knowledge among the 
Shafi‘is, the Malikis, the Scholars of kalam, and the philosophers said, 
“The Salaf are whoever lived before the year 400 and the khalaf are 
those who came after the year 400.”"" 

What we ourselves mean by al-Salaf |...] is the Companions of the 
Prophet # — those magnificent, noble people, Allah be well-pleased 
with, make them pleased, and make Paradise their abode! — as well 
as the most eminent ones among the Scholars of their excellent Suc- 
cessors, their own successors, and the latter’s successors, as well as 
the Imams of the Religion whose leadership is attested and whose 
greatness in the Religion, scrupulous fear of Allah, and godwariness 
— both outward and inward — are known, and whose words muster 
acceptance and authority age after age. Among them: 


'l See al-Dhahabi’s list of “Those Who are Imitated in Islam” in Siyar A‘lam al- 
Nubald’ (Fikr ed. 7:410) which we translated in our Four Imams and Their Schools 
(p. 398-403). 
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The Four Imams, The two Sufyans [al-Thawri and Ibn ‘Uyayna], 
The two Hammads [Ibn Zayd and Ibn Salama], al-Layth ibn Sa‘d, 
Ibn Abi Dhi’b, Rabi‘a ibn ‘Abd al-Rahman, al-Bukhari, Muslim, 
Abia Dawid, al-Tirmidhi, al-Nasa’i, Ibn Majah, Ibn Khuzayma, Ibn 
Hibban, Aba Thawr, Ibn Jurayj, al-Awza‘, Ibn al-Majishin, Ibn 
Abi Layla, Aba ‘Ubayd al-Qasim ibn Sallam, Mis‘ar ibn Kidam, 
Muhammad ibn Yahya al-Dhuhli, Aba Hatim al-Razi, Muhammad 
ibn Nasr al-Marwazi, and others among the eminent Imams and 
magnificent, noble Scholars. 


The school of the Salaf is truth between two falsehoods and guidance 
between two misguidances. O Allah! Grant us success in holding fast 
to it and cause us to die in conformity with the doctrine of our pious 
Predecessors, the People of the Sunna and the Congregation.” 

Now that you understand the lexical, conventional, and 
customary meanings of the word al-salaf, it can be firmly verified 
that the troublemakers (al-mushdaghibiin) in our time who claim that 
they belong to the school of the Salaf, outwardly making a show of 
such affiliation, do not in any way whatsoever belong to it, neither 
in knowledge nor in practice. They are propagators of falsehood, 
deception, and misguidance devoid of all guidance. They claim that 
the school of the pious Salaf consists in instilling doubt in people 
concerning their Religion and inciting the general public to embrace 
false beliefs, all the while embellishing this activity by attributing 
it to our masters the Salaf who are completely innocent of it. [...] 

Ibn Rajab said in his epistle Fadl ‘Tlm al-Salaf ‘ala al-Khalaf: 


The correct position is what the pious Salaf used to do, namely, 


' These definitions establish clearly that, even by “Salafi” standards, the claim 
of Ibn Baz (cited in al-Tuwayjiri’s edition of Ibn Taymiyya’s Fatwa Hamawiyya) that 
whoever follows the Salaf is a “Salafi” while whoever contravenes them is one of the 
Khalaf is a modern understanding based on manipulation of language. Rather, chrono- 
logically speaking, anyone that comes after the first three centuries is of the Khalaf. As 
for following the Salaf, any of the Sunnis that follow one of the Four Schools of figh 
follows the Salaf by definition, while those who follow no Imam in figh are of Abl al- 
Bid‘a, even if they give themselves labels such as “Salafi” or athari. 
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letting the verses and hadiths of the Divine Attributes pass just as 
they came, without explaining them, without expressing how nor 
making similes. Nor is it authentically related from any of them 
otherwise, least of all from Imam Ahmad. Nor did they probe their 
meanings nor give examples for them. 


After this, is it permitted for someone endowed with intelligence or 
a modicum of knowledge, to push people to believe other than what 
the Salaf believed, asking people: “Where is Allah?” or “Is He above 
the Throne or not?” or “Is He sitting or not?” and other such ques- 
tions? These questions have now spread among the people until they 
led to pronouncements of apostasy (takfir), immorality (tafsiq), and 
heresy (tabdi‘), making people harbor doubts about their Lord and 
Creator! Are they not able, as were the Companions, the Successors, 
and the latter’s successors among the Imams of the Religion and the 
eminent Muslims, to steer away from these dangerous zones and 
perilous pitfalls? 

Exalted is Allah beyond the claims of this rebellious sect and splinter 
group! We charge them, before Allah, with wrongdoing, ugly deeds, 
and aberrations. We ask Him, “Guide them and cause them to repent 
and return to Your right Religion and the straight path of the Com- 
panions of Your Prophet #!” For the Islamic Umma today is in dire 
need of reunification, not separation! We must come together, not 
remain obdurate. We must understand and love one another, not hate 
and avoid and envy each other. We ask Allah for a good ending, both 
for ourselves and for them, as well as all those who are actively pursuing 
a program of reform among Muslims. 

Also among those who claim that they are “Salafis” -whereas 
they own nothing of such a claim except a title without meaning so as 
to achieve notoriety in this world and thereby acquire its vanities and 
high levels of leadership through their corrupt claims— are those who 
unleash their tongues with complete licence to attack and insult the 
early Imams, especially the accomplished Four Imams — Abi Hanifa, 
Malik, al-Shafi‘l, and Ahmad ibn Hanbal. They cast aspersions on 
their status by imputing them with ignorance, error, or deliberate 
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alteration of legal rulings, justifying their charges by citing a Qur’anic 
verse which they understand in its literal sense or a hadith concerning 
which they have no idea what the Imams actually said! Then they call 
upon the uneducated general public to take directly from the Qur’an 
and hadith without following the position of any of the Imams, saying, 
“Here is the Book of Allah and the Sunna of the Messenger of Allah 
in front of us; what need have we to imitate So-and-So or So-and-So, 
when ‘They are men and we are men’?” 

Now, this statement coming from them is not true, and even 
if it were true, it is meant to promote falsehood. Indeed, it is the 
very essence of falsehood, by means of which they aim at what we 
mentioned previously! Namely, to instill doubt in people towards 
what they believe, and to misguide them. But it is not as they claimed, 
for Allah & said, {if they had referred it to the Messenger and such of 
them as are in authority, those among them who are able to think out 
the matter would have known it. If it had not been for the grace of 
Allah and His mercy you would have followed Satan, save a few (of 
you)} (4:83). Indeed, people’s levels differ widely! As the poet said: 


Know that among men are dumb beasts 

in the image of a hearing, thinking man: 

He raises an uproar about a loss incurred; 
but, if harmed in his religion, feels nothing.” 


It is not allowed for anyone whatsoever to take whatever ruling he 
fancies from the Qur’an and Sunna except after duly referring to what 
the Imams said concerning that ruling. For the Imams are (1) nearer 
in time to the Prophet, (2) more knowledgeable, and (3) far more 
versed than us in whatever was related from him and in the verses and 
hadiths - whatever is abrogated, or understood in a narrow, specific 
sense, or elucidated by other evidence, just as it is found in the science 
of principles (usil). And on what basis will that denier of followership 
of the Imams take the principles of legal rulings directly from the 


'3 Cf. Ibn Hibban, Rawdat al-‘Uqala’ (p. 122). 
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Qur’an, in complete disregard of its subsidiaries? ... Therefore, even 
if the slogan that “the Qur’an is in front of us and so is the Sunna of 
the Prophet #” is true, yet falsehood is meant by it! 

Furthermore, how can one be “Salafi” and, at the same time, 
abuse the respected Imams with all kinds of attacks and insults? Is this 
“Salafi” ethics, or was it the practice of the Prophet &, or of one of his 
Family, or of one of his Companions, or of one of their Successors, or 
of one of the latter’s successors? Has anyone with an iota of intelligence 
or a hint of knowledge or a portion of Religion done this, down to 
our time? Has anyone acted in the way of such vociferous, spiteful, 
indecent attackers? Far from it — by Allah! — that any of those we just 
mentioned ever acted in such a way! One who does, is among the 
lowest riffraff (al-safala) even if he disguises himself in the garment of 
perfection just like a wolf in sheep’s clothing. 

The best course for those sowers of discord among the Muslims 
through their “Salafi” claims is to learn the Islamic sciences and 
acquire, for the sake of knowledge, the virtues of peacefulness, dignity, 
gentleness, good manners, and purity of hearts. Let there not be in 
their hearts any rancor towards those who preceded them in the Faith, 
and let them not work towards the disintegration of the Umma’s unity 
through their corrupt designs. Rather, they ought to gather together its 
separate parts and work towards their reconciliation, mutual love, and 
reunification. In the end, there should no longer be in the Community 
any names and labels such as Sunniyya, Salafiyya, Khattabiyya, 
Subkiyya, or Zaydiyya, but let it all be one single Muhammadan 
Community that believes in Allah and His Prophet, practicing His 
Religion and His Law in conformity with what the Master of Prophets 
#8 brought and as was expounded by the early mujtahid Imams of the 
world. 


O Allah! Grant us and them success toward this, 
O Lord of the worlds!"4 


‘4 Muhammad Munir ‘Abduh Agha, Namadhaj min al-A‘mal al-Khayriyya fil- 
Matba‘at al-Muniriyya (Ryadh: Maktabat al-Imam al-Shafi‘l, 1988) p. 8-16. 
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A Concise Alphabetical Guide 


(1) ‘Abd al-Khaliq, ‘Abd al-Rahman 
(2) ‘Abd al-Salam, Muhammad Ahmad 
(3) Aba Zayd, Bakr ibn ‘Abd Allah 
(4) Al-Albani, Nasir 
(5) Al-Ansari, Hammad 
(6) Dimashqiyya, ‘Abd al-Rahman 
(7) Harras, Muhammad Khalil 
(8) Al-Hilali, Salim 
(9) Ibn Baz, ‘Abd al-‘Aziz 
(10) Al-Jaza’irt, Aba Bakr 
(11) Al-Khumayyis, Muhammad ibn ‘Abd al-Rahman 
(12) Al-Madkhali, Mahmid 
(13) Al-Madkhali, Rabi‘ 

(14) Al-Qahtani, Muhammad 
(15) Salman, Mashhir Hasan 
(16) Al-Shuqayri, Muhammad 
(17) Al-Tuwayjiri, Hamd 
(18) Al-Uthaymin, Muhammad Salih 
(19) Al-Wadi‘l, Muqbil 
(20) Zahir, Ihsan [ahi 
(21) Zayni, Muhammad Jamil & al-Fawzan, Salih 


Abia Dharr told me: “I was walking with the Messenger of Allah 
# when he said: ‘I swear I fear for my Umma other than the Anti- 
Christ far more than I fear him!’ He repeated it three times. I said: 

‘Messenger of Allah! What is it you fear more than the Dajjal for 

your Umma?’ He replied: ‘Misguiding leaders.’” 


(Narrated from Abi Tamim al-Jayshani and also from ‘Umar, Shaddad, Thawban, 
and Abii al-Darda’ by Ahmad (cf. al-Arna’tit 35:222 §21296 sahih) 














ALBANI & HIS FRIENDS 
A Concise Guide to the Salafi Movement 


1: ‘ABD AL-RAHMAN ‘ABD AL-KHALIQ 


Al-Albani’s student and deputy in Kuwait, ‘Abd al-Rahman ‘Abd al- 
Khaliq has assaulted the generality of the Friends of Allah and Saints 
in his book al-Fikr al-Saft which he followed up with its abridgment 
Fada’ ih al-Sifiyya (“The Disgraces of the Sufis”), a book Dr. Sa‘id al- 
Bati called “an exercise in calumny.” In it he considers all Sifis to be 
free-thinking heretics (zanddiqa) and lawless esotericists (bdtiniyyin) 
astray in misguidance, even if among them are those eulogized by Ibn 
Taymiyya (on whom he wrote a book!), Ibn Rajab, al-Dhahabi, and 
the rest of his Imams and putative authorities. Sayyid Yusuf al-Rifa‘t 
wrote his book al-Tasawwuf wal-Safiyya ft Daw’ al-Kitab wal-Sunna 
in refutation of these two books. Ina televised debate with the latter, 
‘Abd al-Khaliq went as far as to accuse Sayyid Ahmad al-Badawi the 
Qutb of Egypt who died over seven centuries ago, of never having 
prayed two rak‘as in his life. He came up with more of the same 
in books such as al-Bida‘ wal-Mubtadi‘a, and al-Mawlid al-Nabawt. 
He was praised and encouraged by ‘Abd al-‘Aziz ibn Baz upon the 
publication of his doctrine modestly titled al-Sirat as shown by the 
following fatwa, translated and posted on the Internet: 


Kingdom of Saudi Arabia, Presidency of Islamic Research and Legal 
Verdicts, Office of the Mufti General of the Kingdom, Number: 
H/1316, Date: 7/25/1419. Attachments: A copy of your book. From 
Abdul-Aziz ibn Abdullah ibn Baz to the noble preacher, brother 


' “T could easily compile in a book the abundant and reliable information I have 
and call it Fada’ih Ab! Najd but that would be slander on my part.” Al-Buati, Lesson 
610 on Riydd al-Salihin: al-ghiba wal-buhtan, Damascus, 1996. 
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Shaikh Abd al-Rahman ibn Abd al-Khaliq may Allah grant him all 
success, and increase him in knowledge and faith, Ameen. Salamu 
alaykum wa rahmatullahi wa barakatuhu: To proceed: I have read 
your book, as-Siraat Usool Manhaj Ablus Sunnah wal Jamaah fee 
al-Itiqaad wal Amal (“The Path: The Fundamental Methodology of 
Ahlus Sunnah wal Jamaah in Doctrines and Practice”). The aim of 
this valuable book makes it worthy of printing and distribution to 
everyone [and] includes a clarification of the Salafi aqeedah. I ask 
Allah that the Muslims derive benefit from it and that [Allah] doubles 
for us and you [His] blessing and [that He] place us and you among 
the callers to guidance and the helpers of the Truth, verily He is the 
Magnanimous, the Bountiful. Was-salamu alaykum.... 


‘Abd al-Khaliq was attacked by his fellow “Salafi” Rabi‘ ibn Hadi 
al-Madkhali in the latter’s book Jamd‘atun Wahidatun La Jamd‘at as 
being an innovator, which he counter-attacked with al-Radd al-Wajiz 
‘ala al-Shaykh Rabi‘ ibn Hadi al-Madkhaii. 


2: MUHAMMAD AHMAD ‘ABD AL-SALAM 


He wrote a book attacking the Sifis for faithfully keeping the lesser- 
known Sunan of prayer such as Salat al-Duhd and Salat al-Awwabin, 
which “Salafi” and Wahhabis reject as spurious despite solid proofs 
not only among the texts but also in the general agreement of the elite 
of this Umma. His book was refuted by the Syrian Shaykh ‘Abd al- 
Qadir ‘Isa Diab in his book al-Mizan al-‘Adil li-Tamyiz al-Haqq min 
al-Batil. 


3: BAKR IBN ‘ABD ALLAH ABU ZAYD 
One of the Saudi protégés of Hammad al-Ansari, Bakr Aba Zayd 


makes the following claims: 


? In his Ajza’ Hadithiyya (p. 109). 
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- He claims that the early historians and chroniclers of bat- 
tles and Sira do not use the term “Madina al-Munawwara” yet 
al-Waqidi (d. 207) uses it twice in his Futiih al-Sham and it is also 
used by his purported authorities Ibn Taymiyya, Ibn al-Qayyim, 
and Ibn Kathir.* 


- He claims that wiping the face after supplication is illicit in 
the Law yet it is authentically related from ‘Umar, his son, and 
‘Abd Allah ibn al-Zubayr* as well as al-Hasan al-Basri (d. 110), 
the Tabit ‘Ubayd ibn ‘Umayr ibn Qatada al-Laythi al-Makki 
al-Qass, Abii Ka‘b al-Basri, Ma‘mar ibn Rashid al-Azdi (d. 153), 
‘Abd al-Razzaq (d. 211), Ishaq ibn Rahiyah (d. 238), Ahmad ibn 
Hanbal (d. 241); as well as Abad Muhammad al-Juwayni, Ibn ‘Abd 
al-Hadi, and Imam al-Nawawi. Ibn Hajar in the chapter on wiping 
the face in Bulagh al-Maram said that the narrations related from 
the Prophet # to its licitness, even if individually weak, collectively 
attain the rank of “fair” — that is, authentic. Shaykh Aba Ghudda 
said: “This is frank evidence to the effect that wiping the face with 
the two hands after raising them in supplication was practiced in 
the first generations.”> The massive majority of the Umma and 
their scholars agree on the licitness of wiping the face after du‘a. 
All this makes it a Sunna while this man makes it a bid‘a. 


- He claims that carrying or using dhikr-beads is an innovation 
and goes to inordinate lengths to misrepresent as inauthentic the nu- 
merous authentic Prophetic, Companion, and Successor reports, 
establishing that it is a Sunna. He acknowledges that Imam Ibn 
Hajar al-‘Asqalani was never seen without his dhikr-beads in hand, 
then exclaims that it proves nothing! 


3 Al-Waqidi, Futah al-Sham (1:13, 1:67); Ibn Taymiyya, Majmi‘at al-Ras@’il al- 


Kubra (27:482, 28:5); Ibn al-Qayyim, Bad@’i‘ al-Fawa’id (1996 ed. 3:633, 4:824) and 
Hashiya ‘ala Sunan Abi Dawiid (6:252); Ibn Kathir, al-Bidaya wal-Nibaya (Ma‘arif 
ed. 2:160, 7:150). 


4 Narrated by ‘Abd al-Razzaq (2:252-253) cf. al-Sakhawi, al-Fatawd al-Hadithiyya 
Y q 


(‘Ali Rida ed. p. 306-309 §67). 


5 Aba Ghudda, Thalath Rasa’il (p. 94). 
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- He attempts to declare that the narrations cursing the women 
who visit graves to set up places of worship and candles in fact 
mean that all women who visit the graves are cursed, and he does 
his best to weaken the narrations showing that ‘A’isha and Fatima 
did visit the graves, all to stop women from visiting al-Baqi‘ and 
the Holy Prophet # in Madina al-Munawwara. 


Among Bakr Abi Zayd’s works: 


-  Figh al-Nawazil fil Qadaya al-Mu “asira, in two volumes. 

- Ibn Qayyim al-Jawziyya Hayatuhu wa-Atharuh. 

-  AlTagrib li-Fiqh Ibn al-Oayyim, in four volumes. 

-  Al-Hudiid wal-Ta‘zirat ‘ind Ibn al-Qayyim. 

—  Al-Isfar ‘an al-Naza@’ir fil-Asfar. 

—  Al-Ajza’ al-Hadithiyya, in five volumes. 

—  Al-Tahdhir min Mukhtasarat Muhammad al-Sabini fil 
Tafsir, in which he conspired with Bin Baz and Salih Fawzan (all 
three of them sitting on the Saudi fatwa committee) to stem the 
success and excellent reception of Safwat al-Tafasir by the savant 
al-Sabani. 

-  Tabaqat al-Nassabin, on geneologists, a book critiqued in 
detail and at length by the musnid of Riyadh Shaykh Muhammad 
Al Rashid in his book al-Idah wal-Tabyan li-Awham Tabagqat al- 
Nassabin. 


4: NASIR IBN NUH AL-ALBANI 


Al-Albani, Nasir ibn Nah is the arch-innovator of the Wahhabis and 
“Salafis” in our time. A watch repairman by trade, al-Albani is a self- 
taught claimant to hadith scholarship who has no known teacher in 
any of the Islamic sciences and has admitted not to have memorized 
the Book of Allah nor any book of hadith, figh, ‘aqida, usil, or 
grammar. He achieved fame by attacking the great scholars of Ahl 
al-Sunna and reviling the science of figh with especial malice towards 
the school of his father Shaykh Nuh, a Hanafi jurist of the generation 
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of Shaykh Sulayman Ghawji and Shaykh Salih Farfar. A rabid reviler 
of the Friends of Allah and the Sifis, he was expelled from Syria then 
Saudi Arabia and lived in Amman, Jordan under house arrest until 
his death in 1999. He does not even consider Muhammad ibn ‘Abd 
al-Wahhab to be “Salafi” enough. In his Bayn al-Wahhabiyya wal- 
Salafiyya he states: 


Shaykh Muhammad ibn ‘Abd al-Wahhab was like a common man 
when it came to hadith and had no knowledge of sound or weak 
hadith. Among the proofs for this is that he authored a letter which 
is in print and in use amongst his Najdi followers to this day, entitled 
Adab al-Mashi ila al-Masjid. which he began with the hadith... from 
Abi Sa‘id al-Khudri in the Sunan of Imam Ibn Majah: “The Messenger 
of Allah 4, whenever he came out of his house to the mosque, would 
say: ‘O Allah, Iam asking You by the right those who ask You have 
over You and by the right of this walking of mine’, to the end of the 
hadith, without indicating that it is weak!® 


Albani remains the gibla of the people of Innovation, self-styled 
re-formers of Islam and other “Salafi” and Wahhabi sympathizers, 


° A hasan hadith of the Prophet & according to Shaykh Mahmiid Mamdiah in his 
monograph Mubahathat al-S@irin bi-Hadith Allahumma Inni As’aluka bi-Haqqi al- 
S@ilin narrated from Abi Sa‘id al-Khudri by Ahmad in his Musnad with a fair chain 
according to Hamza al-Zayn (10:68 §11099) — a weak chain according to al-Arna’it 
(17:247-248 §11156) who considers it, like Abi Hatim in al-‘Ilal (2:184), more like- 
ly a mawqiuf saying of Abt Sa‘id himself; Ibn Majah with a chain he declared weak, 
Ibn al-Sunni in ‘Amal al-Yawm wal-Layla (p. 40 §83-84), al-Bayhaqi in al-Da‘awat 
al-Kabir (p. 47=1:47 §65), Ibn Khuzayma in al-Tawhid (p. 17-18=1:41) [and his Sahih 
per al-Busiri, Zawda’id (1:98-99)], al-Tabarani in al-Du‘a (p. 149=2:990), Ibn Ja‘d in 
his Musnad (p. 299), al-Baghawi in al-Ja‘diyydt (§2118-2119) and - mawquf — by Ibn 
Abi Shayba (6:25=10:211-212) and Ibn Abi Hatim, ‘I/al (2:184). Al-‘Iraqi in Takhrij 
Ahadith al-Ihya’ (1:291) graded it hasan as a marfa‘ hadith as did the hadith Masters 
al-Dimyati in al-Muttajir al-Rabih fi Thawab al-‘Amal al-Salih (p. 471-472), Ibn Hajar 
in Amaii al-Adhkar (1:272-273) and al-Mundhiri’s Shaykh the hadith Master Abi al- 
Hasan al-Maqdisi in al-Targhib (1994 ed. 2:367 §2422=1997 ed. 2:304-305) and as 
indicated by Ibn Qudama, Mughni (1985 Dar al-Fikr ed. 1:271). Mamdih in his mono- 
graph rejected the weakening of this hadith by Nasir Albani and Hammad al-Ansari. 
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and the preferred author of book merchants and many uneducated 


Muslims. Most of the contemporary Sunni scholars warned of his 


heresy and many of them wrote articles or full-length works against 


him such as the following: 
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— The Indian hadith scholar Habib al-Rahman al-‘Azami 
who wrote al-Albani Shudhidhuh wa-Akhta’uh (“Al-Albani’s 
Aberrations and Errors”) in four volumes. Sayyid Bassam al- 
Hamzawi published an abridgment in Damascus entitled Radd 
al-Shaykh Habib al-Rahman al-A‘zami ‘ala al-Shaykh Nasir al- 
Albani. 


—  Dahhan Abi Salman’s book al-Wahm wal-Takhlit ‘indal- 
Albani fil-Bay‘ bil-Taqsit (“Al-Albani’s Error and Confusions over 
Sales by Installments”), published at Cairo’s Maktabat al-Turath 
in 2003. 


— The Syrian Scholar Muhammad Sa‘id Ramadan al-Biti 
who wrote the two classics al-Lamadhhabiyya Akhtaru Bid‘atin 
Tuhaddidu al-Shari‘ata al-Islamiyya (“Not Following A School 
of Jurisprudence is the Most Dangerous Innovation Threatening 
Islamic Sacred Law”) and al-Salafiyya Marhalatun Zamdaniyyatun 
Mubaraka La Madbhabun Islami (“The ‘Way of the Early Muslims’ 
Was a Blessed Historical Epoch, Not an Islamic School of Law”). 
In a footnote in the eighth edition of his Kubra al-Yagqiniyyat al- 
Kawniyya (p. 323) he mentions “one of the Wahhabis among the 
enemies to the Salaf” who wrote that “when ‘Isa comes he will 
judge by the Qur’an and the Sunna, not by something else such as 
the Gospel or Hanafi figh!”’ Al-Bati comments: “You can see how 
he frankly derides Hanafi figh and misrepresents it as something 
other than Islamic Law, equating it with what is called today the 
Torah and the Injil, so Aba Hanifa, according to his claim, called 
people to abandon Islamic Law and follow his figh instead!” 
Al-Bati then states that the man and his editor were forced to 


7 See the sixth of “Albani’s Innovations in the Religion” below. 
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remove this despicable statement from print although they never 
apologized for it. 


— The Moroccan hadith scholar ‘Abd Allah ibn Muhammad 
ibn al-Siddiq al-Ghumari who wrote Irgham al-Mubtadi‘ al- 
Ghabi bi-Jawdaz al-Tawassul bil-Nabi fil-Radd ‘ala al-Albani al- 
Wabi (“The Coercion of the Unintelligent Innovator with the 
Licitness of Using the Prophet # as an Intermediary in Refutation 
of al-Albani the Baneful”), al-Oaw!l al-Muqni‘ fil-Radd ‘ala al- 
Albani al-Mubtadi‘ (“The Persuasive Discourse in Refutation of 
al-Albani the Innovator”), and Itqan al-Sun‘a fi Tahgqiq Ma‘na 
al-Bid‘a (“Precise Handiwork in Ascertaining the Meaning of 
Innovation”). 


— The Moroccan hadith scholar ‘Abd al-‘Aziz ibn Muhammad 
ibn al-Siddiq al-Ghumari who wrote Bayan Nakth al-Nakith al- 
Mu ‘tadi (“The Exposition of the Treachery of the Rebel”). 


— The Moroccan Wahhabi brother of the aforementioned two, 
Muhammad Zamzami ibn Muhammad ibn al-Siddiq al-Gumari 
debated al-Albani on the Divine Attributes when the latter visited 
him at his home. 


— The Yemeni scholar ‘Ali ibn Muhammad ibn Yahya al- 
‘Alawi’s Hidayat al-Mutakhabbitin Naqd Muhammad Nasir al- 
Din (“Guiding the Blind Fumblers: Critique of al-Albani”). 


- The Syrian hadith scholar ‘Abd al-Fattah Abi Ghudda who 
wrote Radd ‘ala Abatil wa-Iftira’at Nasir al-Albani wa-Sahibibi 
Sabigan Zuhayr al-Shawish wa-Mwazirihimd (“Refutation of the 
Falsehoods and Fabrications of Nasir al-Albani and his Former 
Friend Zuhayr al-Shawish and their Supporters”). This book was 
written as an answer to charges made against his person by Albani 
in the latter’s purported introduction to Ibn Abi al-‘Izz’s Sharh 


27 


ALBANI & HIS FRIENDS 


28 


al-‘Aqida al-Tahawiyya® in which he attacks Abi Ghudda over 44 


0 6 0 66 


pages out of a total of 64 (!) calling him “a liar,” “a cheat,” “a 


2 66 


blind cretin,” “a dishonest fool,” “a charlatan,” throwing in the 
word “Hanafi” as if it were also an insult, accusing him of shirk, 
dalal, bid‘a, “forgery,” “two-facedness,” “deception,” “hypoc- 
risy,” etc. Abi Ghudda defended himself calmly and methodically 
in the above-named book of under fifty pages which received two 
editions (1974 and 1990) in which he made startling revelations 
about the high-handed methods of Albani and his publisher Zuhayr 


Shawish in the publication world. Illustrating those methods are 


0 6 


the following two cases: 


(a) Their interpolation of material written by Albani into the 
books of scholars without their knowledge, as happened with 
the book of Muhammad Fihr al-Shuqfa, al-Tasawwuf bayn al- 
Haqq wal-Khalq, published in Damascus in 1970, into which they 
inserted 55 pages—attributing them toalShuqfa -— of false statements 
comprising the takfir of al-Kawthari, Abi Ghudda, and Abi 
al-Hasan al-Nadwi so as to compromise the latter two in their 
country of residence at the time (Saudi Arabia). When al-Shuqfa 
found out he was incensed. He wrote an apology and disclaimer 
to Aba Ghudda and forced the publisher Zuhayr Shawish, on 
pains of lawsuit, to insert into the next edition of his book the 
phrase: “Page 185 to the end consist in a text added without the 
knowledge of the author”! 


(b) Their use of pseudonyms to propagate their views under the 
guise of ‘lm in books actually commented or authored by Albani 
and published by Shawish For example: al-Muqdabala bayn al-Huda 
wal-Dalal (published 1973) “edited by ‘Abd Allah ibn Sal al-Madani 
al-Faqih,” an invented name; al-Sayf al-Saqil al-‘Abqari ‘ala Abatil 
Tilmidh al-Kawthari (published in Beirut in 1970) authored by “‘Abd 
al-Karim al-Rubay‘an” on the book cover and by “Muhammad al- 


8 Beirut: al-Maktab al-Islami, 1971 4" edition down to the 1988 9" edition. 
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Rubay‘an” on the first page! In this book they reiterated the charges 
made in their interpolations on al-Shugfa’s book and even had the 
gall to insert the note: “See the comments made by Ustaz Fihr al- 
Shugqfa in his book al-Tasawwuf bayn al-Haqq wal-Khalgq, in which 
he exposed the disgraces of Aba Ghudda and his entourage”! 


- The Syrian Hadith scholar Muhammad ‘Awwama who wrote 
Adab al-Ikhtilaf (“The Proper Manners of Expressing Difference 
of Opinion”) and Athar al-Hadith al-Sharif fi Ikhtilaf al-A’immat 
al-Fuqaha’ (“The Effect of Prophetic Hadith on the Divergences 
of Opinion Among the Jurisprudent Imams”) in which he reported 
anecdotes from the Ulema of Sham on the blunders of the book- 
bound (suhuft), shaykhless and chainless Albani. 


- The meticulous Egyptian muhaddith Aba Muhammad Ahmad 
Shahhata al-Alfi al-Sakandari with three works, al-Subul al-Wad- 
iha fi Bayan Awham al-Albani bayna al-Da‘fati wal-Sahiha, 
(“The Clear Paths to Exposing Albani’s Delusions Between the 
Weak and the Sound Hadiths”). Dala'il al-Tawdzth ila Maratib al- 
Sahih (“The Proofs for Clarifying the Levels of Sound Hadiths”) 
and al-Ta‘aqqub al-Mutawani ‘aldl-Silsilati al-Da‘ifati lil-Albani 
(“The Long Overdue Critique of Albani’s ‘Weak Collection’). 


- The Egyptian hadith scholar Mahmid Sa‘id Mamdih who 
wrote Tanbih al-Muslim ila Ta‘addi al-Albani ‘ala Sahih Muslim 
(“Warning to the Muslim Concerning al-Albani’s Attack on Sahih 
Muslim”), Wusiil al-Tabani bi-Ithbat Sunniyyat al-Subha wal-Radd 
‘ala al-Albani (“The Alighting of Mutual Benefit and Confirmation 
that the Dhikr-Beads are a Sunna in Refutation of al-Albani”), 
Raf< al-Minara fi Takhrij Abdadith al-Tawassul wal-Ziyara (“The 
Raising of the Lighthouse in Documenting the Narrations Pertain- 
ing to Tawassul and Ziydra) —the best book available on the sub- 
ject to date, in refutation of al-Albani’s booklet al-Tawassul — and 
the massive, six-volume al-Ta ‘rif bi-Awham man Farraqa al-Sunan 
ila Sahih wa-Da ‘if (“Exposition of the Errors of Him Who Split the 
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Books of Sunan into ‘Sound’ and ‘Weak’”), a thorough corrective 
to Albani’s re-gradings for the narrations that pertain to the Five 
Pillars in the Four Books of Sunan. 


- The Egyptian scholar ‘Abd al-Fattah Mahmid Surir wrote 
a critique of Albani’s Silsila Sahiha entitled al-Nasiha fi Tahdhib 
al-Silsila al-Sahiha in which he showed that Albani’s rulings were 
incorrect one time out of four on average. A certain Ahmad ibn 
Abi al-‘Aynayn attacked Surir in a book entitled Ithaf al-Nufas 
al-Mutma’inna bil-Dhabbi ‘an Surar in which he accused Surir of 
“trying to destroy the Sunna”. The latter wrote a calm counter- 
refutation entitled al-Is‘af fil-Radd ‘ala al-Ithaf. Surir also wrote 
a massive critique of Albani’s method in hadith, entitled al-Intisar 
li-A‘immat al-Hadith al-Kibar in which he showed that Albani 
was essentially an innovator in hadith science. 


— The Saudi hadith scholar Isma‘l ibn Muhammad al-Ansari 
who wrote Ta‘aqqubat ‘ala “Silsilat al-Ahadith al-Da‘ifa wal- 
Mawdi‘a” Iil-Albani (“Critique of al-Albani’s Book on Weak and 
Forged Hadiths”), in which he showed that al-Albani took a sentence 
of al-Tahawi which he thought to be a hadith and gave an entire 
documentation of it! Al-Ansari also wrote Tashth Salat al-Tarawth 
‘Ishrina Rak‘atan wal-Radd ‘ala al-Albani fi Tad7fih (“Establishing 
as Correct the Tarawith Salat in Twenty Rak‘as and the Refutation 
of Its Weakening by al-Albani”), [bahat al-Tahalli bil-Dhahab al- 
Muhallag lil-Nis@’ wal-Radd ‘ala al-Albani fi Tahrimih (“The Licit- 
ness of Wearing Gold Jewelry for Women Contrary to al-Albani’s 
Prohibition of it”), and Naqd Ta‘ligat al-Albani ‘ala Sharh al-Tahawit 
(“Refutation of al-Albani’s Remarks on al-Tahawi’s commentary”), 
i.e. Ibn Abi al-‘Izz’s Sharh. 


- The Saudi scholar, ‘Abd Allah al-Salih who wrote al-Ta‘qibat 
al-Maliha ‘ala al-Silsila al-Sahtha (“Entertaining Corrections on the 
Silsila al-Sahiha”). 
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— The Saudi scholars the Hafiz ‘Abd Allah ibn Muhammad ibn 
Ahmad al-Duwaysh (1373-1409) and ‘Abd al-‘Aziz ibn Ahmad al- 
Mushayqih who wrote Tanbih al-OQari’ li-Taqwiyati ma Da“afahu 
al-Albani (“Notifying the Reader of the Strength of what al-Albani 
Declared Weak”), followed by Tanbih al-Qari’ li-Tadifi ma 
OQawwabu al-Albani (“Notifying the Reader of the Weakness of what 
al-Albani Declared Strong”). 


— The former “Salaf?? Muhammad Nasib al-Rift took al-Albani 
to task for claiming in 1387/1967 that the wives of our Prophet #, 
may commit adultery (yajiz ‘alayhinna al-zind), whereupon al-Rift 
broke all relations with al-Albani and wrote against him Nawal al- 
Muna fi Ithbat Tsmat Ummahat wa-Azwaj al-Anbiya’i min al-zina. 


- The Syrian scholar Badr al-Din Hasan Diab who wrote Anwar 
al-Masabih ‘ala Zulumat al-Albani fi Salat al-Tarawth (“Illuminating 
the Darkness of al-Albani over the Tarawith Prayer”). 


— The Syrian Muhaddith Muhammad Salih Ahmad al-Khatib 
who wrote in 1958 al-Istijaba li-Nusrat al-Khulafa’ al-Rashidina 
wal-Sahaba # in reiteration of the proofs of Ahl al-Sunna that the 
correct number of raka‘at in Tarawih is twenty. Together with 
this epistle he published al-Burhan al-Azhar ‘ala Bara’at al-Shaykh 
al-Akbar to show that the position of Ibn ‘Arabi in his Futahat 
al-Makkiyya is that the title “Seal of Prophets” does not merely 
mean “Best” but also “Last” contrary to the claims of the Indian 
Qadyani sect. 


— The Syrian Hadith Master, our teacher Nar al-Din ‘Itr who 
coined the term “Neo-literalist School” (al-Zahiriyya al-Jadida) 
and said the difference between “Salafis” and the old Zahiriyya is 
that the latter followed known principles and were Godfearing. 


- The Syrian Jurisprudent, our teacher Shaykh Wahbi ibn 
Sulayman al-Ghawji al-Albani in his two superlative editions of 
Imam al-Khawthari’s Mahq al-Taqawwul fi Mas’alat al-Tawassul, 
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his treatise Kalimatun ‘Ilmiyyatun Hadtya fil-Bid ‘ati wa-Ahkamiha, 
his Masa@il ft ‘Ilm al-Tawhid, and his long introduction to Ibn 
Jama‘a’s Idah al-Dalil ft Qat‘%i Hujaji Abl al-Ta‘til. 


- The moderate Syrian “Salafi” ‘Abd al-Razzaq al-Mahdi who 
wrote ‘Asharatu Ahaditha Munkaratun Da‘tfatun ft Silsilati al- 
Shaykh al-Albani al-Sahiha (“Ten Disclaimed Weak Hadiths in 
al-Albani’s ‘Sound Collection’”). 


— The Syrian hadith scholar Salah al-Din ibn Ahmad al-Idlibi 
with his Kashf al-Ma‘lal mimma Summiya bi-Silsilat al-Ahdadith 
al-Sahiha (“Exposing the Defective Hadiths in What Was (Mis) 
named ‘The Sound List’”). 


— The Saudi scholar Aba al-Hasan Muhammad Hasan 
al-Shaykh with his two-volume Taraju‘ al-Albani fi-Ma Nassa 
‘alayhi Tashihan wa-Tad fan (“The Retractions of al-Albani over 
What He Had Written Was Sahih or Daf”). 


— The Saudi Scholar Hamid ibn ‘Abd Allah al-Tuwayjiri with 
his Tanbthat ‘ala Risalat al-Albdani fil-Salat in which he pointed 
out some of Albani’s errors in hadith, figh, ‘agida and the Arabic 
language in his book The Prophet’s Prayer. 


- The Egyptian jihadist ‘Abd al-Qadir ibn ‘Abd al-‘Aziz states in his 
Qutbi manifesto entitled al-Jami‘ ft Talab al-‘Tlm al-Sharif (p. 786): 


Shaykh al-Albani is known to have involved himself most with 
the documentation of hadiths in our time. I have talked about him 
in the discussion of doctrine where I mentioned the corruption of 
his saying with regards to belief. I shall talk about him again in 
the chapter on Figh to point out the aberrant derivations of legal 
matters which made him fall into big incongruities. For now, I 
shall mention some remarks on his work in documentation: 


1. Truly this person is discredited in the matter of his honesty 
(‘adala), and this is due to his distortion (tahrif) of some of 
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what he narrated from the Salaf to support a corrupt view 
of his. I mentioned in the chapter on doctrine two exam- 
ples in which he distorted the words of the commentator of 
the Tahawiyya and attributed to him what he did not say. 
He attributed to the commentator the statement “Any sin, 
whatever the sin may be, is practical disbelief (Rufr ‘amali) and 
not doctrinal disbelief (kufr i‘tiqadi).” The commentator never 
said this as can be ascertained from referring to the original 
commentary. Likewise, he (al-Albani) distorted the words of the 
commentator and attributed to him the statement “Incumbent 
upon us is to make ijtibad in seeking forgiveness (tawba) and 
education (tarbiya) and in making the action better.” In the 
original commentary the word tawba is found but not tarbiya. 
He made it fundamental, accordingly, that it is not obligatory 
to come out against the rulers but the obligation is [only] to get 
involved in tarbtya. I have refuted this insinuation in my book 
al-‘Umdatu fi-I‘dadi al-‘Uddati lil-Jihadi fi Sabilillah. I tried to 
deem this act of al-Albani a misprint. However, as one eminent 
person said to me, if it had been one, he would not have built 
fundamentals upon this distortion. Instead, he intentionally 
changed the saying of the commentator of the Tahdwiyya 
and based his corrupt opinions upon it, deriving a proof from 
the wording he had changed. This is not allowed for him. It 
is as Ibn Hazm, Allah have mercy on him, said “Know that 
attributing to someone, whether a disbeliever, or an innovator, 
or a person who is mistaken, something he did not say, is lying 
about him, and lying is not allowed for anyone.”’ I say: We 
belong to Allah and to Him is our return as to what the people 
involved with the Prophetic Hadith have descended to, in our 
time, when they are the first of all people to know the danger of 
lying and the ruling concerning him who commits it. 


2. After reading his hadith documentations and _ his 
documentation of the sayings of the Salaf and the books of 


° Tbn Hazm, al-Fisal (5:33). 
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the Sunna, I have ascertained that he holds certain [aberrant] 
views. Among them, his arbitrariness (ta‘assuf) in authenti- 
cating and disauthenticating hadiths. Also among them, his 
attributing dubiousness to many of the Huffaz, of the Salaf in 
several places when the only dubiousness is from his own side. 
His discrepancies and contradictions in his documentations, 
sometimes in one and the same hadith. Also among them, his 
skimpiness in the biographical documentation of some narrators 
concerning whom he relies on one or two sources in contexts 
requiring nothing less than thorough research (istiqsa’). This is 
all besides his maligning and defaming (ghamz wa-lamz) of the 
great scholars of the Salaf and others beside them, regarding 
whom it is obligatory to hold one’s tongue upon the common 
folk, let alone the people of knowledge. I gathered examples for 
each of these [aberrant] views, then I came across the book of 
Hasan ibn ‘Ali al-Saqqaf, Tanaqudat al-Albani al-Wadihat fima 
Wagqa‘a fi Tashih al-Ahadithi wa-Tadifiha min Akhta’in wa- 
Ghalatat) in two volumes,'° where the author gathered more 
than a thousand mistakes and contradictions of al-Albani, in 
addition to the views I mentioned and more, so anyone can 
refer to it. 


These mistakes and contradictions, in addition to being 
discredited with regard to his honesty, make one distrust 
the documentations of al-Albani and reliance on his books 
questionable. Al-Bukhari, Allah have mercy on him, said: “I 
left ten thousand hadiths of a person who was questionable 
and I have left its like or even more for others than him who 
are questionable in my view.”!! And Allah guides whomsoever 
He wishes to the straight path. 


— The Director of Religious Endowments in Dubai, ‘Isa ibn ‘Abd 
Allah ibn Mani‘ al-Himyari who wrote al-I‘lam bi-Istihbab Shadd 


10 Three volumes as of 2007. 
‘Tn Ibn Hajar, Hadyu al-Sari (p. 481). 
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al-Rihal li-Ziyarati Oabri Khayr al-Andm # (“The Notification 
Concerning the Recommendation of Travelling to Visit the Grave 
of the Best of Creation #), al-Bid‘at al-Hasana Aslun min Usil 
al-Tashri‘ (“The Excellent Innovation Is One of the Sources of 
Islamic Legislation”), and al-Ta’ammul bi-Haqigqat al-Tawassul 
(“Reflecting on the True Meaning of Tawassul”). 


- The Minister of Islamic Affairs and Religious Endowments 
in the United Arab Emirates Shaykh Muhammad ibn Ahmad 
al-Khazraji who wrote the article al-Albani: Tatarrufatuh (“Al- 
Albani’s Extremist Positions”). 


- The Syrian scholar Firas Muhammad Walid Ways in his 
edition of Ibn al-Mulaqqin’s Sunniyyat al-Jumu‘a al-Qabliyya 
(“The Sunna Prayers That Must Precede Salat al-Jumu‘a”). 


— The Syrian scholar Samer Islambialt who wrote al-Ahad, al- 
Tima‘, al-Naskh. 


— The Syrian ex-“Salafi” Muhammad Mahdi al-Islambili who 
authored a booklet — now suppressed — in refutation of al-Albani 
with whom he parted after he saw abuses in editing procedures 
on the part of the latter and his erstwhile partner Zuhayr al- 
Shawish. 


— The Jordanian scholar As‘ad Salim Tayyim who wrote Bayan 
Awham al-Albani fi Tahqiqihi li-Kitab Fadl al-Salat ‘ala al-Nabi 
#8 (“Exposing the Errors of Albani in his Edition of Qadi Isma‘il’s 
Fadl al-Salat ‘ala al-Nabi #). 


- Another Jordanian researcher, Hasan ‘Ali al-Saqqaf, who 
wrote the two-volume Tandqudat al-Albani al-Wadiha fima 
Wagqa‘a fi Tashih al-Ahadith wa-Tadifiha min Akhta’ wa-Ghaltat 
(“al-Albani’s Patent Self-Contradictions in the Mistakes and 
Blunders He Committed While Declaring Hadiths to be Sound or 
Weak”) partly translated by the UK-based Dr. Sayf ad-Din Ahmad 
ibn Muhammad, compiler of the landmark Al-Albani Unveiled; 
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Thtijaj al-Kha’ib bi-‘Ibarat man Idda‘a al-Ijma‘ fa-Huwa Kadhib 
(“The Loser’s Recourse tothe Phrase: ‘Whoever Claims Consensus Is 
a Liar!’”); al-Oawlu al-Thabtu fi Siyami Yawm al-Sabt (“The Firm 
Discourse Concerning Fasting on Saturdays”); al-Lajif al-Dhu‘af 
lil-Mutala‘ib bi-Ahbkam al-I'tikaf (“The Lethal Strike Against Him 
Who Toys with the Rulings of I‘tikaf); Sahih Sifat Salat al-Nabi 
Sallallahu ‘alayhi wa-Sallam (“The Correct Description of the 
Prophet’s Prayer #”); al-Ighatha bi-Adillat al-Istighatha (“Rescue 
with the Proof-texts of Seeking Help”); I‘lam al-Kha@ id bi-Tahrim 
al-Our’an “ala al-Junub wal-Ha’id (“The Appraisal of the Meddler 
in the Interdiction of the Qur’4n to those in a State of Major Defi- 
lement and Menstruating Women”); Talgth al-Fubum al-‘Aliya 
(“The Inculcation of Lofty Discernment”); and Sahih Sharh al- 
‘Agidat al-Tahawiyya (“The Correct Explanation of al-Tahawi’s 
Statement of Islamic Creed”). 


- The Syrian scholar Muhammad ‘Abd Allah Abia Su‘aylik in 
his book Juhiad al-Mu‘asirin fi Khidmat al-Sunnat al-Musharrafa 
in which he deplores the following aspects of al-Albani’s work: (1) 
his irresponsible editing methods in dividing the Sunan into Sahih 
and Da‘7f; (2) his suppression of the transmission chains from the 
original texts; (3) his circular tendencies in referring to his own 
works in his footnotes, which gave rise to (4) blind following of 
his admirers who document hadiths by referring to his books in 
their books; and (5) his self-contradictions, which reach a number 
unprecedented by any hadith researcher in memory. 


Among Albdni’s Innovations in the Religion: 


[- 
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In his book Adab al-Zafaf he prohibits women from wearing gold 
jewelry — rings, bracelets, and chains — despite the Consensus of 
the Ulema permitting it. 


In his book Tamam al-Minna (p. 363-368) he claims that 2.5% 
zakat is not due on money obtained from commerce, i.e. the 
main activity whereby money circulates among Muslims. The 


10 
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Wahhabi ‘Abd Allah ibn Jibrin said: “I know of no-one who 


=~ 


broke the consensus on this issue before al-Albant. 


In many tapes of his he absolutely prohibits fasting on Saturdays 
although the Prophet #8 recommended not to fast on Fridays 
except if one fasts the next day or day before. Albani’s own 
followers confess no-one ever said such a thing before him. 


He prohibits and declares invalid retreat (i‘tikaf) in any but the 
Three Mosques in his book Oiyam Ramadan whereas it is an 
emphasized collective Sunna (mu’akkada kifaya) for the Muslims 
in every locality of the world in the last ten days of Ramadan.” 


In Tashih Hadith Iftar al-Sa’im (1960) he claims that it is lawful 
to eat in Ramadan before Maghrib as defined by the Law, and 
similarly after the true dawn, as long as one intends travel. 


He compares Hanafi figh to the Gospel. 


He calls people to imitate him rather than the Imams of the 
Salaf such as the founders of the Four Schools, and his followers 
invalidate the hadiths that contradict his views. 


In al-Hawi li-Fatawa al-Albani (1:236, 1:267-273), he prohibits 
the make-up performance of prayers missed intentionally whereas 
the Prophet & said the repayment of the debt owed to Allah comes 
first. 


He claims in Tamam al-Minna (p.107) that it is permissible for 
menstruating women and those in a state of major defilement 
(junib) to recite, touch, and carry the Qur’an. 


He claims over and over that among the innovations in religion 
existent in Madina is the persistence of the Prophet’s 4 grave in the 
mosque, for example in his Mandsik al-Hajj (4th ed. p. 60-61). 


© Cf. al-Lacknawi, al-Insaf fi Hukm al-I'tikdf. 
‘3 In his commentary on al-Mundhirt’s Mukhtasar Sahih Muslim, 3rd ed. (Beirut: 


al-Maktab al-Islami, 1977, p. 548). This phrase was removed from later editions. 
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He claims in the same book that whoever travels intending to visit 
the Prophet # or to ask him for his intercession is a misguided 
innovator. 


In his Silsila Da‘ifa (§83 “the best reminder is the sibha”) he 
claims that whoever carries dhikr-beads in his hand to remember 
Allah 4% is misguided and innovating. 


In his introduction to his abridgment of al-Dhahabi’s al-‘Uluw, 
he invented a location to Allah 4 above the Throne which he 
named al-makdan al-‘adami — “the non-existent place.” 


He claims in Tamam al-Minna (p.418-420) (his corrections on 
Figh al-Sunna) that masturbation does not annul one’s fast. He 
repeats this claim in al-Hawi min Fatawa al-Albdni (1:334-336). 


He published “corrected” editions of the two Sahihs of al- 
Bukhari and Muslim, which he deceitfully called “Abridgments” 
(mukhtasar) in violation of the integrity of these motherbooks. 


He published newly-styled editions of the Four Sunan, al-Bukhari’s 
al-Adab al-Mufrad, al-Mundhiri’s al-Targhib wal-Tarhib, al- 
Suyati’s al-Jami‘ al-Saghir and others, each of which he split into 
two works, respectively prefixed Sahih and Da‘f in violation of 
the integrity of these motherbooks. 


He said: “Many of those who interpret figuratively [the Divine 
Attributes] are not heretics (zanddiga), but they say what heretics 
say,” and “figurative interpretation is the very same as nullification 
(al-ta’wil ‘ayn al-ta‘til).”'* He himself interpreted “the pure” to 
mean “the believer” in the hadith “Only the pure may touch the 
mushaf” in Tamam al-Minna (p. 107), which actually means 
ritually pure. 


He suggests that al-Bukhari is a disbeliever for interpreting the 
Divine Face as dominion or sovereignty (mulk) in the verse 


4 Fatawa (p. 522-523) and Mukhtasar al-‘Uluw (p. 23t.). 
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{Everything will perish save His countenance} (28:88) in the 
book of Tafsir in his Sahih: “Except His wajh means except His 
mulk, and it is also said: Except whatever was for the sake of His 
countenance.” Albani blurts out: “No true believer would say 
such a thing” and “We should consider al-Bukhari innocent of 


that statement.” !> 


In imitation of the Mu‘tazila, tawassul (seeking means), istighatha 
(asking for help), and tashaffu‘ (seeking intercession) through the 
Prophet # or one of the Awliya’ he declared prohibited acts in 
Islam (haram) tantamount to idolatry (shirk) in his booklet al- 
Tawassul and (in al-Hawi min Fatawa al-Albani 1:30) passible 
of the death penalty as did his friends Bin Baz and those who 
obey them such as al-Qahtani in al- Wald’ wal-Bara’ and others, 
in flat rejection of the numerous sound and explicit narrations to 
that effect, such as al-Bukhari’s narration of the Prophet & from 
Ibn ‘Umar #8: “Truly the sun shall draw so near on the Day of 
Resurrection that sweat shall reach to the mid-ear, whereupon 
they shall ask (istaghathu) help from Adam %#4\, then from Musa 
sea) , then from Muhammad # who will intercede (fa-yashfa‘u)... 
and that day Allah shall raise him to an Exalted Station, so that 
all those who are standing [including the unbelievers] shall glorify 
him (yahmaduhu ahlu al-jam‘i kullubum).” On the licitness of 
istigatha see Hawl al-Tawassul wal-Istigatha by Muhammad 
‘Abid al-Sindi, Magalat fil-Radd ‘ala al-Taymiyyin by Yisuf al- 
Dijwi, Shawahid al-Haqq (Fasl 3) by Yusuf al-abhani, al-Wasila 
by our teacher Dr. Samir al-Nass, al-Ighatha by Hasan al-SaqqAaf, 
etc. 


In his notes on the Tahdwiyya he denies that the name of the 
Angel of death is ‘Azra’il and claims such a name has no basis 
other than Israelite reports, although ‘Iyad reports the Consensus 


on the Umma on it in al-Shifa’ and he is thus named in marfa 
reports in the Hilya, al-Tabarani and other early works. In fact, 


'S Fatawa (p. 523). 
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even his friend Bin Baz thus names him in his own Fatawad and 
Mas@’il (volume 4 of the 2nd edition). 


Like the rest of Wahhabi and “Salafi” innovators he declares 
Ash‘aris, Maturidis, and Sifis to be outside the fold of Abl al- 
Sunna and even outside the fold of Islam, although Allah && and 
His Prophet # praised them! Upon revelation of the verse {Allah 
shall bring a people whom He loves and who love Him} (5:54), the 
Prophet & pointed to Aba Misa al-Ash‘ari « and said: “They are 
that man’s People.”'® Al-Qushayri, Ibn ‘Asakir, al-Bayhaqi, Ibn 
al-Subki, and others said that the followers of Abi al-Hasan al- 
Ash‘ari—i.e. Ash‘aris who were mostly Sifis -— are included among 
Abt Misa’s People for in every place that a people are affiliated 
to a Prophet, what is meant is the followers of that Prophet. As 
for Maturidis, they are referred to in the vibrant narration of the 
Prophet #: “Truly you shall conquer Constantinople! Truly what 
a wonderful leader will her leader be! Truly what a wonderful 
army will that army be!”!” Both the leader and his army were 
classic Hanafi Maturidis and it is known that the great Sultan 
Muhammad Fatih loved and respected Sifis, practiced tawassul, 
and followed a Shaykh. Moreover, enmity against Ash‘aris, 
Maturidis, and Sifis, is mifaq and enmity against the Umma of 
Islam as most of the Ulema of Islam are thus described. 


In at least five of his books" he calls for the demolition of the Green 
Dome of the Prophet’s # Mosque in al-Madina al-Munawwara 
and for taking the Prophet’s # grave outside the Mosque. 


‘6 Narrated from ‘Iyad by Ibn Abi Shayba and al-Hakim who said it is sahih by 


Muslim’s criterion, and by al-Tabarani with a sound chain as stated by al-Haythami. 


'7 Narrated from Bishr al-Khath‘ami or al-Ghanawi by Ahmad, al-Tabarani in al- 


Kabir (2:38 §1216) — both through trustworthy narrators cf. al-Haythami (6:219),—al- 
Bukhari in al-Tarikh al-Saghir (p. 139), and al-Hakim (4:422 sahih. Al-Suyati declared 
it sound in al-Jami‘ al-Saghir (§7227). 


18 Ahkam al-Jand@’iz wa-Bida‘uhd, Talkhis Abkam al-Jana’iz, Tahdhir al-Sajid, Hi - 


jat al-Nabi, and Manasik al-Hajj wal-‘Umra. 
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23- He states: “I have found no evidence for the Prophet’s # hear- 
ing of the salaam of those who greet him at his grave” and “I 
do not know from where Ibn Taymiyya took his claim’ that he 
# hears the salam from someone near.””° This and the previous 
item are among his greater enormities and bear the unmistakable 
signature of innovation and deviation. In Al-Hawi min Fatawa 
al-Albani (1:34) he also states there is no proof in the Sunna for 
the hearing of the dead. The abundant proofs for the hearing of 
the dead were gathered by the Hanafi hadith master Imam al- 
Lacknawi in his Tadbkirat al-Rashid bi-Radd Tabsirat al-Naqid 
as well as al-Hijazi’s Tawdih al-Bayyinat ft Sama‘ al-Amwat. 


24- He considers it an innovation to visit relatives, neighbors, or 
friends on the day of ‘Id and prohibits it.*! 


25- In the Jordanian newspaper A/-Liwd on July 7, 1993 (p.16) he 
gave the fatwa that Muslims should exit Palestine en masse and 
leave it to the Jews as it is part of the Abode of War (dar al-harb).” 
Dr Salah al-Khalidi called him a semite, Habib Ahmad Mashir 
al-Haddad called him a Jew, and the Jordanian deputy Dr. ‘Ali al- 
Faqir called him a shaytan. Dr. Muhammad Sa‘id al-Bati wrote: 


[Taken from the 2™ edition of the book Jibad in Islam: How to Understand 
and Practice It by Dr. Muhammad Sa‘id Ramadan al-Bati, Dar Al-Fikr, 
Damascus, 1997.| 


Shaykh Nasir al-Albani shocked the people several months ago 
with a bizarre fatwa, at extreme odds with the dictates of the 
Islamic Sacred Law and in the most extreme contradiction with 
the principles and rules of Religion. 


In Majma‘ al-Fatawa (27:384). 

2° In his notes on Nu‘man al-Altsi’s al-Ayat al-Bayyinat (p. 80) and his Silsila 
Da‘ifa (§203). 

2! Fatawa (p. 61-63). 

» Fatawa (p. 18). 
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He decided publicly, and in full view of witnesses, that all the 
Muslims in the Occupied Land and the remaining Palestinians 
in it are obligated to leave wholly from the land and leave it to 
the Jews, who transformed it, after their colonization of it, into 
a Dar-ul-Kufr — as he alleged! 

If it were not for the mass reporting of the news and the 
audio cassettes that mentioned this topic with the voice of the 
Shaykh, I would have found no way to believe it! 

This is because the simplest student of Islamic knowledge 
knows what is established in all sources of Islamic Shari‘a: 
that Dar al-Islam stays, legally, Dar al-Islam until the Day of 
Resurrection no matter to what extent the kafir enemy went in 
order to spread corruption in it. And it is an obligation on the 
Muslims to bear the responsibility of cleansing it from defilement 
and aggression. 

As for Imam Aba Hanifa who viewed the possibility of the 
return of Dar al-Islam into Dar al-Kufr, he made it necessary 
preconditions that all the Islamic external symbols (sha‘@’ir) be 
removed from it and be replaced with the rules of kufr, that 
no Muslim or protectee (dhimmi) remain secure in it with the 
original Islamic security, and that it be bordering a Dar al- 
Kufr or Dar al-Harb. It is well known that none of these three 
conditions exists in the Occupied Land, since the sha ‘air of Islam 
are still publicly existent in it, the Muslims in it enjoy original 
Islamic security, and there is no Dar al-Kufr or Dar al-Harb 
bordering this Occupied Land today. 

But the Shaykh, who considers himself the “Muhaddith 
of this Age,” broke this legal Consensus, of which he has no 
knowledge. Then he announced before the people that Palestine 
had been converted, with the favor of Israel, into a Dar al-Kufr 
and Dar al-Harb; and that, therefore, it was an obligation on all 
its Muslim landowners and citizens to abandon it! 

It is a mystery why this suspect Shaykh (al-shaykh al- 
mashbiih) stayed silent about issuing this fatwa through all 
these long years. Nothing in the series of bitter events that were 
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inflicted upon this Land and its people even reminded him of 
it. Only when the light of the faithful Intifada rose in the heart 
of this Occupied Land and a movement was established and a 
phenomenon of deterrence spread out from it to the hearts and 
souls of the occupiers — only then did the Shaykh remember this 
verdict. It did not meet his good pleasure except at this time. He 
realized that the time had come for him to publicize it with an 
explicit fatwa he published in all media outlets. He found that 
the time had come, with the launching of this Intifada and its 
garnering many unexpected levels of success, for the poles of 
this Intifada to be called, alongside the owners of land and right, 
to depart from it, because it should be time for them to relieve 
Israel from the sting of their annoyance and the losses that took 
a toll on many of the enemy’s resources! 

Is it time for the truly suspect shaykh to inform us of the 
secret behind his keeping of this fatwa bottled up to this day 
and about his silence over the sin of the continuing residence of 
Muslims in “Dar al-Kufr” to this day. 

We thank Allah truly that there was not, for the Shaykh, 
or for his invalid fatwa, any existence in the days in which the 
Syrians, Algerians, Egyptians, and Libyans were waging Jihad 
in their home countries, for the sake of cleansing them from the 
colonization and the aggression of the tyrants. Then, it would 
have been an obligation on all these Muslims to depart from their 
counties — since they would have been characterized as “Dar al- 
Kufr” — which had become a possession of their enemies; and 
we would have looked at them today and seen them as examples 
of a legally-obtained right of these tyrants and occupiers. Who 
knows? This might be what this Shaykh prefers and likes. 

And I say now, adding these lines to this commentary in the 
new edition: we were waiting for this Shaykh to take back his 
false fatwa, considering that returning to the truth is a virtue; 
but he never recanted it despite the rise of the whole world of 
Muslims against him because of it! 
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A few readers took strong exception to my describing the 
Shaykh with the word “suspect” (mashbah). However, the 
meaning of this word is that suspicion surrounds anyone who 
issues such a fatwa in collaboration with a foreign group, and 
how abundant they are in this time! So there is no doubt that 
the suspicion of a charge is different from the charge itself and 
is different from the confirmation of treason too. Accordingly, 
there is no exaggeration in the word and it is an accurate 
description of an exact reality. 


26- He advocates in his Salat al-Nabi &, the formula “Peace and 
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blessings upon the Prophet” instead of “upon you, O Prophet” 
in the tashahhud in contradiction of the Four Sunni Schools, on 
the basis of a hadith of Ibn Mas‘tid whereby the Companions 
used the indirect-speech formula after the passing of the Prophet 
#8. But the Prophet # himself instructed them to pray exactly as 
he prayed saying: “Peace and blessings upon you, O Prophet” 
without telling them to change it after his death, nor did the major 
Companions (whose Sunna we were ordered to imitate together 
with that of the Prophet ##), such as Abi Bakr and ‘Umar, teach 
the Companions and Successors otherwise! 


In his 1956 book Salat al-Tarawih prohibits praying more than 
11 rak‘as in Tarawih prayers on the grounds that the Prophet 
#2 never did and in blatant rejection of his explicit command 
to follow the Sunna of the well-guided Caliphs after him. The 
Musnid of Damascus Shaykh Muhammad Salih al-Khattb wrote 
a fatwa refuting him in 1957, among many others including 
Shaykh Isma‘il al-Ansari. 


He declares that adding more to 11 supererogatory rak‘as in the 
late night prayer (tahajjud) is an innovation rather than an act of 
obedience on the grounds that the Prophet # “never ever prayed 
one hundred rak‘as in his whole lifetime”? although the Ulema 


3 Fatawa (p. 315-316) and his Salat al-Tarawih and Qiyam Ramadan (p.22) 


29- 


30- 


Al-Albani, Nasir 


agree that there is no prescribed limit to something which the 
Prophet 4 commanded without specifically quantifying it, and 
he & said in three authentic narrations: “Know that the best of 
your good deeds is prayer,”*4 “Prayer is a light,”*> and “The night 
prayer is in cycles of two [rak‘as] and when one of you fears the 
rising of the dawn, let him pray a single one.””¢ It is also established 
in Sahih Muslim that the Prophet & prayed twelve rak‘as of 
tabajjud (excluding witr) according to Ibn Mas‘td among other 
proofs mentioned by al-Saniari in Kashf al-Tabdarih fi Bayan Salat 
al-Tarawih. It is also established in many authentic narrations 
collected by Imam ‘Abd al-Hayy al-Lacknawi in the second part 
of his Igamat al-Hujja ‘ala anna al-Ikthar min al-Ta‘abbudi Laysa 
bi-Bid‘a (“The Conclusive Argument that Abundance in Acts of 
Worship is not an Innovation”) that the Companions and Salaf 
prayed hundreds if not thousands of rak‘as in every twenty-four 
hours!?” 


He considers it an innovation to pray four rak‘as between the two 
adhans of Jumu‘a and before Salat, although it is authentically 
narrated that “the Prophet # prayed four rak‘as before Jumu‘a 
and four rak‘as after it.”?* The Ulema of Damascus and Aleppo 
republished Ibn al-Mulaqqin’s fatwa in affirmation of this and 
other proofs. 


He declares it prohibited (haram) to lengthen the beard over a 
fistful’s length although there is no proof for such a claim in the 
whole Law and none of the Ulema ever said it before him, even 


*4 Narrated as part of a longer hadith from Thawban with sound chains by Ibn 


Majah and Ahmad. Malik cites it in his Muwatta’. 


25 Part of a longer hadith narrated from Aba Malik al-Ash‘ari (Ka‘b ibn ‘Asim) by 


Muslim, al-Tirmidhi (hasan sahih), al-Nasa’i, Ibn Majah, Ahmad, and al-Darimi. 


26 Narrated from Ibn ‘Umar in the Nine Books. 


27 We have collected and added to those reports in Sunna Notes Volume 2: The 


Excellent Innovation in the Quran and Hadith. 


(3:4 


28 With a fair chain from ‘Ali and Ibn ‘Abbas as stated by al-‘Iraqi in Tarh al-Tathrib 


2), Ibn Hajar in Talkhis al-Habir (2:74), and al-Tahanawyt in I‘/a’ al-Sunan (7:9). 
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31- 


32- 


46 


if they frown on oversized beards and consider them the sign of 
small minds.”’ 


He gives free rein to his propensity to insult and revile the Ulema 
of the past as well as his contemporaries. Asa result it is difficult to 
wade through his writings without being affected by the nefarious 
spirit that permeates them. For example, he considers previous edi- 
tors and commentators of al-Bukhari’s al-Adab al-Mufrad (“Book 
of Manners”!) “sinful,” “unbearably ignorant,” and even “liars” 
and “thieves.” Of one he says: “There are so many weak hadiths 
[in his choice]... that it is an unislamic practice”; of another: “It 
is ignorance which must not be tolerated”; of another: “Forgery 
and open lie... His edition is stolen [from a previous one].”°° Such 
examples actually fill a book compiled by Hasan ‘Ali al-Saqqaf 
and titled Oamiis Shata’im al-Albani wa-Alfazihi al-Munkara al- 
Lati Yatluquha ‘ala ‘Ulama@’ al-Umma (“Dictionary of al-Albani’s 
Insults and the Heinous Words He Uses Against the Scholars of 
the Muslim Community”). 


He revived Ibn Hazm’s anti-madhhabi claim that differences can 
never be a mercy in any case but are always a curse on the basis 
of the verse {If it had been from other than Allah they would 
have found therein much discrepancy} (4:82).°'! Imam al-Nawawi 
long since refuted this view in his commentary on Sahih Muslim 
where he said: “If something is a mercy, it is not necessary for its 
opposite to be the opposite of mercy. No one makes this binding 
and no one even says this, except an ignoramus or one who affects 
ignorance.”* Similarly, al-Munawi said in Fayd al-Qadir: “This 
is a contrivance that showed up on the part of some of those who 


have sickness in their heart.”* 


»? Fatawa (p. 53). cf. al-Khayrabadi, ‘fa’ al-Lihya (p.99-100). 
3° Sahih al-Adab al-Mufrad (Introduction, p. 15, 20, 26). 

3! Al-Silsila al-Da‘ifa (1:76 §57). 

2 Al-Nawawil, Sharh Sahih Muslim (1972 ed. 11:92). 

33 Al-Munawi Fayd al-Qadir, hadith Ikhtilafu ummati rabma. 
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He expresses hatred for those who read Imam _al-Bisiri’s 
masterpiece, Oasidat al-Burda, and calls them cretins (mahabil),*4 
i.e. millions of Muslims past and present including the likes of 
Imams Ibn Hajar al-‘Asqalani, al-Sakhawi, and al-Suyati who all 
included it as required reading in the Islamic curriculum.*° 


He perpetuates unscrupulous lies if they detract from Ash‘aris, 
such as his remark that the major Ash‘ari Imam Sayf al-Din al- 
Amidi did not pray,* although Dr. Hasan al-Shafi‘l in his massive 
biography entitled al-Amidi wa-Ara’ubu al-Kalamiyya showed 
that the story that al-Amidi did not pray was a forgery put into 
circulation during the campaign waged by Imam Ibn al-Salah 
against him for teaching logic and philosophy in Damascus. 


He perpetuates the false claim first made by Munir ‘Abduh 
Agha the founder of the Egyptian Salafiyya Press, that Imam 
Aba Muhammad al-Juwayni — the father of Imam al-Haramayn 
-— “repented” from Ash‘ari doctrine and supposedly authored a 
tract titled Risdla fi Ithbat al-Istiwa’ wal-Fawgqiyya (“Epistle on 
the Assertion of Establishment and Aboveness”).°” This spurious 
attribution continues to be promoted without verification — for 
obvious reasons — by modern-day “Salafis” who adduce it to 
forward the claim that al-Juwayni embraced anthropomorphist 
concepts. The Risdla in question is not mentioned in any of the 
bibliographical and biographical sources nor does al-Dhahabi 
cite it in his encyclopedia of anthropomorphist views entitled 
al-‘Uluw. More conclusively, it is written in modern argumen- 
tative style and reflects typically Taymiyyan anthropomorphist 
obsessions. 


+ Introduction to al-San‘ani’s Raf« al-Astar (p. 24-25). 
35 Cf. al-Suyati, Husn al-Muhadara (Cairo 1293 ed. 1:260) and al-Sakhawi, in A.J. 


Arberry, Sakhawiana: A Study Based on the Chester Beatty Ms. Arab. 773 (London: 
Emery Walker Ltd., 1951, p. 5-9). 


36 In his notes to Nu‘man al-Aliisi’s al-Ayat al-Bayyinat (p. 88). 
37 Mukbhtasar al-‘Uluw (p. 277). 
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He gave the fatwa (as did Salih al-Fawzan in al-Mulakhkhas al- 
Fighi 1:175) that whoever invokes prayer on the Prophet # out 
loud when the khatib recites {Lo! Allah and His angels make 
salat upon the Prophet. O you who believe! Make salat upon 
him and salute him with a worthy salutation} (33:56), commits 
innovation and invalidates his salat al-Jumu‘a! Rather in such a 
case the ruling is to do so out loud after the Khatib according to 
al-Awza‘t, Abi Yasuf, al-Tahawi, Ibn Hazm, the Shafi‘ts and Ibn 
Taymiyya. 


He said in his Silsila Da‘fa (2:19) it was not a Sunna to walk 
carrying a stick. See the proofs to the contrary in the Ghunya of 
Shaykh ‘Abd al-Qadir al-Gilani, chapter on the ethics of travel, 
and Aba al-Layth al-Samargandi’s Bustan al-‘Arifin, (ch. 66). 


He said in his Silsila Sahiba (1:252-253, 302) that kissing the 
hand of the Ulema is not recommended by the Sunna. Yet Sufyan 
al-Thawri calls it a sunna and the Imam of the Sunna, al-Khatib 
al-Baghdadi, in his book al-Jami‘ li-Akhlaq al-Rawt wa-Adab al- 
Sami‘ (“The Compendium on the Morals of the Hadith Narrator 
and the Manners of the Auditor”), names an entire section 
“Kissing the Hand of the Hadith Scholar, His Head, and His 
Right [Shoulder].” In it he narrates the following three hadiths 
among others: 


a) From ‘Abd Allah ibn ‘Umar: “I was in one of the military 
detachments of the Messenger of Allah &, and we came up to 
him until we kissed his hand.”*8 


38 Narrated by Abu Dawid - al-‘Iraqi said: “with a fair (hasan) chain” in al- 


Zabidi’s Ithaf (6:280) cf. al-Tirmidhi’s identical grading -, Ibn Majah, Ahmad, Ibn 
Sa‘d (4:145), and al-Nahhas in al-Nasikh wal-Mansitkh (p. 185 without mention of the 
kissing of the hand), all with a weak chain because of Yazid ibn Abi Zyad according to 
al-Arna’it in the Musnad (9:281-282 §5384), also by al-Bukhari in al-Adab al-Mufrad 
(p. 388), al-Bayhaqi in al-Sunan al-Kubra (7:101 §13352), and Ibn Abi Shayba (6:541). 
Ibn Hajar in Fath al-Bari (1989 ed. 11:67) cited it in his list of the narrations providing 


evidence for kissing the hand and he did not weaken it. 
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b) From Usama ibn Sharik: “We rose up approaching the 
Prophet #8, and kissed his hand.”*? 


c) From ‘Abd al-Rahman ibn ‘Abd Allah ibn Ka‘b al-Ansari or 
‘Abd al-Rahman ibn Razin: “We came and greeted Salama 
ibn Akwa‘. He brought out his hands and said: ‘I pledged 
loyalty with these two hands to the Messenger of Allah &.’ 


He brought out a hand as big as a camel’s paw. We rose up 


approaching him, and kissed it.”*° 


39- In his Silsila Da‘ifa he declared several dozen hadiths in Sahih 
Muslim to be weak and was thoroughly refuted by Mahmid 
Mamdizth in his Tahdbir al-Muslim. 


40- In al-Hawi min Fatawa al-Albani (1:283) he calls the act of qunit 
in the fajr prayer an innovation although it is established that 
the Prophet # did it. Shaykh Wahbi Ghawji denounced this 
charge in his book Kalimtun ‘Ilmiyyatun Hadiya fil-Bid‘a. See a 


5° Narrated by Ibn al-Muqri’ in al-Rukhsa (p. 58 §2) with a chain Ibn Hajar graded 
“strong” (sanaduhu qawi) in Fath al-Bari (1989 ed. 11:67) and he listed it among the 
“good” (jayyid) narrations of Ibn al-Muqri’ on the topic. Aba Dawid, al-Tirmidhi 
(hasan sahih), Ibn Majah, Ahmad and al-Hakim (4:399, sahih) all narrated it without 
mention of the kiss unlike al-Bayhaqi who cited it in Branch 15 of his Shu‘ab al-Iman 
(2:200 §1528) entitled: “The Fifteenth Branch of Faith, Namely A Chapter to Render- 
ing Honor to the Prophet, Declaring His High Rank, and Revering Him.” 

4 Narrated by al-Bukhari in al-Adab al-Mufrad (§973), al-Mizzi in Tahdhib al- 
Kamal (17:92), al-Tabarani in al-Awsat (§661), and Ahmad with a chain of sound nar- 
rators according to al-Haythami (8:42) and Ibn Hajar in Fath al-Bari (1989 ed. 11:57). 
On the assumption that ‘Abd al-Rahman is Ibn Razin rather than ibn ‘Abd Allah ibn 
Ka‘b the chain would be “probably fair” according al-Arna’tt in the Musnad (27:83 
§16551). Shaykh ‘Abd al-Fattah Abt: Ghudda emphasized the lawfulness of kissing the 
hand of people of merit and eminence in Islam and its wide use among the Salaf, cf. his 
book al-‘Ulama’ al-‘Uzzab (p. 47) and his notes on Ibn ‘Abd al-Barr’s al-Intiga’ (p. 83 
n. 1) as well as the monograph by his teacher ‘Abd Allah al-Ghumari, ‘I/am al-Nabil 
bi-Jawaz al-Taqbil. See also the hadith Master Abi Bakr Muhammad ibn Ibrahim ibn 
al-Muqri’s monograph al-Rukhsa fi Taqbil al-Yad; the hadith Master Ibn al-A‘rabi’s 
monograph al-Qubla wal-Mu‘anaqa wal-Musdafaha; and Ibn Hajar’s vast documentation 
in Fath al-Bari (1959 ed. 11:56-57, Isti’dhan, chapter titled Bab al-Akhdh bil-Yad). 
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full treatment of this issue in Muhammad ibn ‘Abd al-Rasil al- 
Barzanji’s al-Sand wal-Saniut fi-mda yata‘allaqu bil-Qunit, in print 
at Dar al-Farfir (2000). 


41- He derides the fuqaha’ of the Umma for accepting — in their 
massive majority — the hadith of Mu‘adh ibn Jabal on ijtihad as 
authentic then rejects the definition of knowledge (‘ilm) in Islam 
as pertaining to figh but claims that it pertains only to hadith,*! 
although the Ulema of the Salaf explicitly said that a hadith Master 
without figh is a misguided innovator! And he defines the ‘alim 
as “meaning, of course, the ‘Salaff ‘alim, not the ‘Khalafi [late 
Egyptian Shaykh] Ghazal?!” Mu‘adh ibn Jabal said: “When the 
Messenger of Allah 4 sent me to Yemen he said: ‘How will you 
pass judgment if a judgment is asked of you?’ I replied: ‘T shall 
pass judgment on the basis of the Book of Allah.’ He said: ‘What 
if it is not in the Book of Allah?’ I replied: ‘Then on the basis of 
the Sunna of the Messenger of Allah &.’ He said: ‘What if it is not 
in the Sunna of the Messenger of Allah?’ I replied: ‘Then I shall 
strive on my own and leave no stone unturned.’ Whereupon the 
Prophet # slapped my chest and said: ‘Praise to Allah 4 Who has 
graced the messenger of the Messenger of Allah with what pleases 
the Messenger of Allah.’”*8 


41 In his notes on al-Qasimi’s al-Mash ‘ala al-Jawrabayn (p. 38). 

® Tahrim Alat al-Tarab (p. 160). 

43 This is an example of a hadith that is not established from the perspective of 
isnad but which is considered nevertheless authentic and relied upon by the generality 
of the Umma and the massive majority of the Ulema. Narrated by Aba Dawid, al-Tir- 
midhi who said that a link of its chain was missing, Ahmad, al-Darimi, Ibn Abi Shayba 
(4:543, 6:13), al-Tayalisi (p. 76), ‘Abd ibn Humayd in his Musnad (p. 72), al-Tabarani 
in al-Kabir (20:170), Ibn Sa‘d (2:347-348, 3:584), al-Khatib in his Tarikh (13:77) 
and al-Faqgih wal-Mutafaqgqih (1:188-189), al-Bayhaqi in al-Sunan al-Kubra (10:114), 
Ma‘rifat al-Sunan (1:173-174 §291) and al-Madkhal (p. 207), Ibn ‘Abd al-Barr in Jami‘ 
Bayan al-‘Ilm (2:844-846 §1592-1594=2:56), al-Baghawi in Sharh al-Sunna (10:116), 
Ibn ‘Asakir in Tarikh Dimashq, al-Qadi Waki‘ in Akhbar al-Qudat (1:98), Ibn ‘Adi 
in al-Kamil (2:613), and others. Al-Bukhari in al-Tarikh al-Kabir (2:277) stated that 
it has no sound chain, as reiterated by ‘Abd al-Haqq al-Ishbili, Ibn Hazm in al-Ihkam 
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42- In a tiny supercommentary on Ibn Abi al-‘Izz, al-Albani attacks 
al-Tahawi’s preclusion of the concept of limbs and limits with 
relation to the Deity and denies the authenticity of the manuscripts 
of the Tahawiyya that carry the wording “He [Allah] encompasses 
everything and all that is above it [the Throne],” affirming only 
the wording, “He encompasses everything and is above it” on 
the proofless grounds that “there is nothing created above the 
Throne,” in imitation of Ibn Hazm’s identical claim.** In al-Hawi 
min Fatawa (1:105) he calls the Tahawiyya “the best ‘agida book 
written according to the school of the khalaft” 


43- He claimed in al-Hawi min Fatawa al-Albani (1:28) that “Muslims 
may fall into verbal disbelief (al-kufr al-lafzi), and most Muslims 
today are, in the same sense, disbelievers (kuffar).” He also said 
the vast masses (jamahir) of Sunna-affiliated Muslims today follow 


(7:417=6:36), and Ibn al-Jawzi in al-‘Ilal al-Mutanahiya (2:758-759 §1264) who con- 
ceded its meaning was true. However, because it is unanimously considered authentic 
by the jurists, it is considered sahih as a hadith as indicated by al-Khatib, Aba Bakr 
al-Razi in Abkam al-Qur’an (3:179), Ibn al-‘Arabi in ‘Aridat al-Ahwadbt, Ibn Kathir 
in his Tafsir (1:4), Ibn al-Qayyim in ‘Iam al-Muwaqqi‘in (1:202-203), Ibn Hajar 
in Talkhis al-Habir (4:182-183 §2076), al-Tahanawi in Mugaddima I‘la’ al-Sunan 
(2/2:57-58), al-Arna’it in al-Tahawi’s Sharh Mushkil al-Athar (9:213-214 §3584), al- 
Zayn in Musnad Ahmad (16:164 §21906), the author of Nibrds al-‘Uqiil (1:82-83) as 
cited in Hujjiyyat al-Sunna (p. 287 n. 6), and Shaykh ‘Abd al-Fattah Aba Ghudda in 
his edition of al-Lacknawi’s al-Ajwibat al-Fadila (p. 228-238). [Al-Arna’it cites other 
hadiths of similar type, such as “No harm should be done nor reciprocated” (la d 
arar wa-la dirar). Other similarly weak-chained hadiths that are accepted by scholars 
as authentic: “Seawater is pure and purifying” and “The killer’s extended family is 
responsible for the indemnity.” Concerning these, Ibn al-Qayyim said: “Even if these 
hadiths are not firmly authenticated in their chains of transmission (ghayr thabit), since 
virtually all scholars have related them, the hadiths’ authenticity, which they accept, 
eliminates their need to verify the channels of transmission.” (Cf. Reliance of the Trav- 
eller p. 954-957.)| See also al-Ghumari’s al-Ibtihaj (p. 210-211, 244). Al-Kawthari in 
his Maqalat (p. 155) said: “The jurists of the Tabi‘ and their successors received this 
hadith with approval and put its principle into practice generation after generation.” 
On Mu‘adh - see the excellent biographical notice by Abi Ghudda in his marginalia 
on al-Qarafi’s al-Ihkam (p. 47-50). 
4 Al-Albani, al-‘Aqida al-Tahawiyya Sharh wa-Ta'lig (p. 46, 56). 
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44. 


the belief of determinism (al-jabriyya) for the most part (Ibid.1:28). 
No wonder he was in turn accused of being a Murji’ by Safar 
al-Hawali, Muhammad Qutb, and Falih al-Harbi, while other 
“Salafis” declared al-Albani a Jahbmi. 


At the same time, basing himself on the verse {Whoso disbelieves 
in Allah after his belief, excluding him who is forced thereto and 
whose heart is still content with Faith, but only whoso finds ease 
in disbelief: On them is wrath from Allah} (16:106) and the saying 
of Ibn ‘Abbas that “Disbelief is of two types” (al-kufru kufran), 
Albani is on record as stating that there is neither disbelief nor 
apostasy for any acts and statements which are not accompanied 
by the heart’s conviction. 


The above position is the explicit belief of the Mu‘tazili sect of 
the Bahashima or “followers of Abu Hisham.” The great defender 
of the Sunna, Ibn al-Wazir al-San‘ani al-Hasani (d. 840) said: “The 
Bahashima and other opponents [of Ahl al-Sunna] most strangely do 
not have a hand in declaring apostate the Christians who say {Allah is 
the third of three} although the Qur’an explicitly states their disbelief 
except, the Bahashima say, if they also hold it to be true when they 
say it. They counter this explicit verse with another verse, {but only 
whoso finds ease in disbelief}. Accordingly, to them, no deeds and no 
statements constitute disbelief except accompanied with conviction, 
even the killing of Prophets!”*° He also said: “A vast number of the 
Ulema of Islam said that the Muslim does not commit disbelief if 
he happens on a rare occasion to say one of the statements which 
constitute disbelief except if he knows that what he said is kufr.... 
contrary to the position of the Bahashima that one does not commit 


disbelief even if he knows it is kufr, until he actually believes it.”*” 


45 In ‘Abd al-Mun‘im Mustafa Halima’s al-Intisar li-Ahl al-Tawhid wal-Radd ‘ala 


man Jdadala ‘an al-Tawaghit: Mulahazat wa-Rudid ‘ala Sharit al-Kufru Kufran lil- 
Shaykh Muhammad Nasir al-Albani (Beirut: Dar al-Bayarigq, 1996) p. 114-116. 
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The Sunni, Zahiri, and Shi‘ view is that the verse 16:106 applies 
only to those who are being coerced, not those who speak or act 
voluntarily, and Ibn ‘Abbas’s remark about the minor kufr applied 
to the Kharijites, hence the massive majority of the Ulema considered 
the latter to be astray and not apostates. Albani ignores these specific 
conditions and annuls the possibility of there being statements (such 
as insulting Allah Most High or the Prophet 48) or deeds (such as 
prostrating to an idol or killing a Prophet) which, if voluntarily and 
knowingly pronounced or enacted, constitute apostasy and disbelief 
by Consensus, regardless of intention. Albani’s innovation here 
also resembles free-thought and the practice of most contemporary 
Christians, who shirk every obligation, pronounce every blasphemy, 
and commit every enormity then say: “As long as our hearts are 
pure we shall go to Paradise.” Shaykh al-Islam al-Taqi al-Subki said: 
“Takfir is a legal ruling whose cause is either the denial of Divine 
Lordship, Divine Oneness, or Messengership on the one hand, or, on 
the other, a statement or a deed which the Lawgiver has ordained as 
constituting kufr, even if it is not a denial.”*8 


45- Albani in his Fatawa (p. 318) declares it impermissible to say in the 
Talbiya other than what the Prophet # said, namely, “Labbayka 
Allahumma labbayk, labbayka la sharika laka labbayk, inna 
al-hamda wal-ni‘mata laka wal-mulk, 1a sharika lak,” and he 
rejects as impermissible to say what our liegelord ‘Umar added: 
“Labbayka Allahumma labbayk, labbayka wa-sa‘dayk, wal- 
khayru fi yadayk, labbayka wal-raghba@u ilayka wal-‘amal” 
although none of the Ulema prohibited the latter formula before 
him since it is among the excellent innovations in Islam and the 
Prophet # himself commanded us to follow the Sunna of the 
Rightly-Guided Caliphs. 


Al-Qurtubi said: “One of the knowers of Allah said: A certain group 
that has not yet come up in our time but shall show up at the end of 


48 Al-Subki, Fatdwd (2:585) cf. also his words about the person who prostrates to 
an idol cited in Fath al-Bari (12:300). 
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time, will curse the scholars and insult the jurists.”*? Imam Ahmad 
Mashhir al-Haddad said about al-Albani: “He shall die following the 
Jewish religion,”*° years before Albani gave his notorious fatwa for 
Muslims to exit Palestine. 


5: HAMMAD AL-ANSARI 


“The defunct Shaykh of the anthropomorphists in Madina and a 
venal mercenary from Mali” according to Sayyid Yusuf al-Rifa‘, 
Hammad al-Ansari he studied under Muhammad Hamid al-Fiqqi 
(who contributed Wahhabi annotations to Tabaqdat al-Hanabila and 
its Dhayl), Muhammad Amin al-Shingiti, and ‘Abd Allah ibn Hasan 
Al al-Shaykh in Makka then went to Riyadh for a period he called 
“my golden days” from which he returned to teach at the university 
of Madina’s faculty of Da‘wa, where he was heard calling the Four 
Schools “al-tawaghit al-arba‘a,” Ibn Farak “a Mu‘tazili,” and giyds 
“carrion which one eats only in case of necessity” with the blessings 
of the authorities, although he also declared, “It is impossible to 
understand the Qur’an and the Sunna except from the Madhahib.” 
At his hands studied ‘Abd Allah ibn Jibrin, Bakr Aba Zayd, Rabi‘ 
ibn Hadi al-Madkhali (whose thesis he sponsored, demanding the 
destruction of the Green Dome in Madina), ‘Ali al-Fuqayhi, Salih al- 
Suhaymi, and their like. 

A rearguard Najdi slavishly loyal to the Saudi oligarchy, he 
trumpeted Saudi Arabia as the only truly Islamic country to his death, 
excoriating “reformists” and “revolutionaries” such as Sayyid Qutb, 
of whom he said: “If he were alive he would be summoned to repent 
and renew his Islam or else be executed as an apostate,” due to Qutb’s 
declaration that Islam “is formed (tasa#ghu) from Christianity and 
Communism in a complete blend (mazijan kamilan).” He also rightly 
warned his students against the Ikhwan al-Muslimin (among whom 


*” Al-Qurtubi, Tafsir (7:191). 
°° As narrated to the author by Aba Bakr ibn Muhsin al-‘Attas, from Sayyid ‘Umar 
al-Haddad Sibt al-Habitb Ahmad, from Imam al-Habib Ahmad Mashhir al-Haddad. 
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he counts every modernist would-be mujtahid “politico” such as 
Hasan al-Turabi, Yusuf al-Qaradawi, Muhammad Habash, and the 
Hizb al-Tahrir and its offshoots)*! with the words: “Do not go near 
them, all of their knowledge is dubious,” but among his own dubious 
statements are his declaration that “Salat al-tasabth is false both 
in its chain and in its text” and the weakening of the hadith “May 
Allah brighten the face of him who hears my hadith and conveys it 
as he heard it,” which al-Suyati in Tadrib al-Rawi said was mass- 
transmitted from about thirty Companions! 

He authored a predictably disastrous book on Imam Abi al- 
Hasan al-Ash‘ari and another book on jurisprudence where he gave 
vent to his views such as “the Hanafis are angry at Aba Hurayra 
because most of what he narrates refutes them, may Allah be praised” 


6 


and calling the Hanafi Ulema “‘awdamm” the way the Shi‘s call the 
Ulema of Ah! al-Sunna “al-‘Awamm”, although he also declared: 
“The Hanafis are peerless in the knowledge of usal al-figh and 
delving in it.” An enemy of this science, he meant this as an insult and 
elsewhere states that “only the Ash‘aris and the Mu‘tazilis worked on 
Usil al-Figh but none of the Early Predecessors except for al-Shafi‘... 
and there are no reliable books in it because most of its authors used 
philosophy, except Ibn Hazm in al-Ihkam, al-Shafi‘l in the Risdla, and 
al-Shatibi in the Muwafaqat.” 

His son ‘Abd al-Awwal al-Ansari authored a biography of his 
father entitled al-Majma‘ ft Tarjima Hammadd al-Ansdri in which he 
quotes the preceding gems from him in addition to his acknowledging 
that Ibn Taymiyya made glaring mistakes in hadith science in his 
book Minhdaj al-Sunna. In the same book he says: “Sufism is formed 
of Judaism, Zoroastrianism, Dualism, and some Islamic principles, 
but only nominal Islam. The Sufis are the brethren of the colonizers 
and their worship is play.” 

Among his noises against the Ash‘aris and Maturidis are the 
following statements from the same source: 


>| All of the abovementioned indifferently permit handshaking between the sexes, 


some also kissing. 
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- “From the end of the Abbasid dawla until the recent past, Islamic 
states all followed the Ash‘ari doctrine or the Mu ‘tazili doctrine. 
This is why we believe that this Saudi state has propagated 
the ‘Salaft’ doctrine, the doctrine of the pious Salaf, after a 
hiatus.” This statement encapsulates the present-day apogee of 
Muhammad ibn ‘Abd al-Wahhab’s program of blind anathema 
across time and space for the entire Muslim Umma. 


- “Muhammad Qutb is an Ash‘ari, and al-Nawawi is an Ash‘ari, 
and Qadi ‘Tyad is an Ash‘ari.” By such a sequence he means to 
demean al-Nawawi and ‘lyad through their inclusion in the same 
bag as someone he himself calls a “Qutbi partisan” (hizbi qutbi), 
a category in which he includes his brother Sayyid, the Ikhwan 
al-Muslimin and their “Awakening” (sahwa), the Tablighis, and 
Abi al-Hasan al-Nadwi whom he describes as “The Tablighis’ 
president in India, a fanatic Hanafi Naqshbandi, very eloquent 
and a good writer, hence people run after him, a big politico 
(siyasiyyun kabir).” He also says: “I know Jama‘at al-Tabligh 
well, they are Jishti Maturidi in doctrine and fanatic Hanafis in 


madhhab.” 


- “When the Ash‘aris affirmed the Seven Attributes they did not do 
so because the latter were cited in the Qur’an but only because 
reason does not contradict those Attributes. If it were because of 
the Qur’an, they would have affirmed the rest of the Attributes”! 
With our knowledge of the unparalleled scholarly output of the 
Ash‘ari School on the Divine Attributes (such as the textbooks of 
al-Qushayri, al-Bayhaqi, al-Ghazzali, al-Qurtubi, Ibn al-Baqillani, 
and Ibn ‘Asakir), the fact that someone can say such lies and still 
be considered learned is a sign of the times. 


Hammad al-Ansari also declared that the Prophet # was not protected 
from committing small sins and that only the innovators explained the 
verse {and ask forgiveness} (40:55, 47:19) to mean: “Ask forgiveness 
for your Community.” In reality, he himself is the innovator in 
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comparison with the major commentators who adduce the latter 
explanation such as al-Nahhas, Aba al-Layth al-Samargandi, al- 
Qurtubi, Ibn Kathir, al-Nasafi, and Ibn ‘Adil al-Hanbali. Even in the 
sense that the verses are meant for the Prophet himself &, al-Baghawi, 
al-Razi, al-Biqa‘t, al-Alasi, and Ibn ‘Adil in their Tafs7rs, Qadi ‘Tyad in 
the Shifa, and others explained that such forgiveness is not sought for 
something which qualifies as a sin (even small) but which alludes to 
the Prophet’s progress from a lesser degree of knowledge to a higher 
one as well as his duty to impart to the Umma the sunan which apply 
in cases of error. Furthermore, Abi al-Layth al-Samarqandi in his 
Tafsir and others said the verse was abrogated by the verse {That 
Allah may forgive you, of your sin, that which is past and that which 
is to come} (48:2) and this sinlessness is among the characteristics of 
the Messenger of Allah exclusive of any other Prophet or Messenger, 
upon him and them blessings and peace as stated by Ibn ‘Abd al- 
Salam in Ghayat al-Sal and in the books of Khasd’is. 


6: ‘ABD AL-RAHMAN SA‘ID DIMASHQIYYA 


A Riyad funded Lebanese author of poor scholarship who published 
a few books, one apologizing for Ibn Taymiyya; another attacking 
Naqshbandi Sufis by culling, through cut-and-paste, the classic 
masterpieces of their Shuyakh; another attacking Ash‘aris by culling 
the anti-Ash‘ari passages of Ibn Hazm’s infamous work al-Fisal fil- 
Milal wal-Nihal, for which Ibn Hazm became notorious for extremism 
and bad manners among the Scholars of Islam, Dimashqiyya also 
authored no less than five works against the deviant Lebanese sect of 
the Ahbash, the most comprehensive being the last, entitled Mawsa‘at 
Abl al-Sunna fi Naqd Usil Firqat al-Ahbdsh (1997), totalling 1384 
pages in two volmes, only to be bested by Sa‘d al-Shahrani’s doctoral 
thesis at the University of Umm al-Qura published in 2002 at Dar 
‘Alam al-Fawa’id in the same size, among others. 
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7: MUHAMMAD KHALIL HARRAS 


Characterized by one of his Azhari colleagues (our teacher Dr. Nar 
al-Din ‘Itr) as “a second-rate student disesteemed by his teachers 
and peers,” Muhammad Khalil Harras wrote a commentary on Ibn 
Taymiyya’s ‘Agida Wasitiyya — distributed for free in the Arab world 
- in which he follows Ibn Taymiyya’s imitator Ibn Abi al-‘Izz and the 
latter’s sources in positively asserting altitude (‘uluw) and direction 
(jiba) to the Creator. In it Harras said: “It is necessary for something 
being seen, to be in the direction of the seer” (p. 73) whereas Imam al- 
Ash‘ari said, “the vision of Allah entails neither direction, nor place, 
nor form, nor face-to-face encounter, neither by impingement of rays 
nor by impression, all of which are impossible.”** Harras also said: 
“How can the ‘hand’ [of Allah 38] be interpreted to mean power when 
the text proves mentioning of palm, fingers, right and left, closing, 
opening, etc. which can happen only in the case of a real hand”! (p. 
44), 

Harras brought out a reprint of Ibn Khuzayma’s infamous Kitab 
al-Tawhid, in which he gave proofs of ignorance compounded with 
stupidity as illustrated by his commenting upon Ibn Khuzayma’s 
narration of the hadith of the Prophet #: “I passed by Misa as he 
was praying in his grave”: “This report is not authentically raised 
up to the Prophet # but was narrated mawqif, and Anas narrated it 
from one the Companions once, which makes it a jumble-chained re- 
port (mudtarib)”!* Aside from the utterly faulty takbrij of this sahih 
hadith found in Sahih Muslim, how could anyone possibly say of a 
report stating “I saw the Prophet Misa #4” that it is a Companion- 
report? — unless that Companion is al-Khadir 341! 

Not surprisingly, Harras is considered even by his admirer Albani 
to “lack sufficient skill in this matter” — as stated by the latter in his 
introduction to Ibn ‘Abd al-Salam’s Biddyat al-Sal — and was further 
lambasted for his countless errors in his edition of al-Suyiti’s Khasa’is 


° Tn al-Shahrastani, “Muslim Sects and Divisions” (p. 85). 
°3 Kitab al-Tawhid li-Ibn Khuzayma (p. 376). 
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al-Kubra*™ by the Moroccan hadith scholar ‘Abd Allah al-Talidi in the 
introduction to his Tahdhib al-Khasa’is al-Kubra. 

Harras brought out a disparaging edition of al-Suyati’s classic on 
the “Immense Merits of the Prophet #” titled al-Khasa’is al-Kubra, 
where he accused al-Suyati of including forgeries and flimsy Israelite 
stories as well as “showing fanaticism [for the Prophet #] that brings 
one out of Islam.” Imagine al-Suyati — Allah have mercy on him -a 
major hadith Master of undisputed science, asceticism, and piety who 
reached mujtahid and possibly mujaddid status, being called a fanatic 
apostate by a mediocre Azhar graduate derided even by his fellow 
“Salafis” for his ignorance. 


8: SALIM AL-HILALI 


The “Salafi” arch-plagiarist and book thief of our times, denounced by 
Shaykh Ahmad ibn Mansir Al Sabalik and in Ahmad al-Kuwaiti’s al- 
Kashf al-Mithali ‘an Sarigat Salim al-Hilali, Salim al-Hilali plagiarized 
Nadhir Hamdan’s al-Muwatta’at (1992) for his own al-Muwatta’ bi- 
Riwayatihi al-Thamaniya; he plagiarized Shaykh Yisuf al-Mar‘ashli’s 
edition of Muhammad ibn ‘Abd al-Hadi’s Muharrar fil Hadith for his 
own edition; he plagiarized al-Albani’s edition of Riyad al-Salibin for 
his own Bahjat al-Ndazirin; he produced an article for the periodical 
al-Asdla culled word for word from Muhammad Ahmad al-Rashid’s 
book al-Muntalaq. In 2005 he published Imam Taqi al-Din al-Subki’s 
book al-Sayf al-Maslal ‘ala Man Sabba al-Rasil at Beirut’s Dar Ibn 
Hazm, which he plagiarized from ‘Iyad Ghawj’s 2000 edition at 
Amman’s Dar al-Fath. 


9: ‘ABD AL-‘AZIZ IBN ‘ABD ALLAH IBN BAZ 


Ibn Baz, ‘Abd al-‘Aziz ibn ‘Abd Allah. The late (d. 1999) nescient mufti 
of the Kingdom of Saudi Arabia, government scholar par excellence, 
and major innovator whose influence on spreading deviant beliefs is 


*4 Cairo: Dar al-Kutub al-Haditha, 1967 in three volumes. 
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incalculable. The present crippling of Islam and Muslims took place 
under his leadership and as a direct result of his policies as listed 
by Sayyid Yusuf al-Rifa‘ in his Nasiha li-[khbwanina ‘Ulama’ Najd 
(“Advice to Our Brothers the Scholars of Najd”): 


* Calling the Muslims “Pagans” 

¢ Calling the Muslims “Apostates” 

¢ Calling the Muslims “Deviants” 

« Calling the Muslims “Innovators” 

¢ Shutting the Mosque in Madina at Night 

« Imposing the Style of Najd in Adhan 

¢ Monopolizing Teaching in Hijaz 

* Obstructing and Scolding Women in Madina 
¢ Posting Hoodlums at the Noble Grave 

« Blocking Women from Visiting Baqi‘ 

¢ Police Interrogation Centers 

« Razing of the Mosque of Aba Bakr 

¢ Interdiction of Dala@’il al-Khayrat 

¢ Forbidding Mawlid Gatherings 

¢ Destruction of Our Historical Vestiges 

« Falsifying Our Scholarly Heritage 

« Libeling Ulema Who Disagree with Wahhabi Doctrine 
¢ Replacing Khadija’s House with Latrines 

¢ Outlawing Naszha to Rulers 


As former overall president of the directorships of scholarly research, 
ifta’, da‘wa, and irshdd, Ibn Baz is on record for issuing a fatwa 
declaring as unislamic the Palestinian people’s uprising against the 
Jewish State of Israel, whereas he never condemned the practices, in 
his own country, of gambling, horse-racing, and usury. In the late 
sixties he declared any and all forms of cooperation with the kuffar 
prohibited and cast a judgment of apostasy on ‘Abd al-Nasir for em- 
ploying a civilian force of a few hundred Russian engineers to build 
the Aswan dam. In the early nineties he switched and made it halal 
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for kufr forces to come, under their flag and sovereignty, in hundred 
of thousands, to occupy Muslim lands and destroy Iraq, because of 
“necessity.” There was also no problem for them to stay after the 
“necessity” was over. 

When the Americans landed a man on the moon he issued a 
fatwa (Sha‘ban 1389/1969) which he then expanded into his infamous 
seventy-five page al-Adillat al-Nagliyya wal-Hissiyya ‘ala Jarayan al- 
Shamsi wa-Sukani al-Ard wa-Imkan al-Su‘id ila al-Kawakib (“The 
Transmitted and Sensory Proofs of the Rotation of the Sun, the Stillness 
of the Earth, and the Possibility of Going Up to the Planets”)** published 
in 1391/1971 at the University of Madina, in which he asserted that 
whoever says the earth turns has committed disbelief, gone astray, and 
must be summoned to repent or else be killed as an apostate disbeliever 
and his property be seized as spoils for the Muslim treasury.** A scandal 
ensued in which, Bin Baz and others said, the writers and educators of 
the Egyptian Progressive Council (al-Tajammu‘ al-Taqaddumi), certain 
Arab radio stations such as Sawt al-‘Arab, and publications such as the 
Kuwaiti periodical al-Siydsa, spread the rumor that the Shaykh had 
declared apostate whoever affirmed space travel or the rotundity of the 
earth. In 1395/1975, Bin Baz published a tamer and much shorter text 
under a similar title, al-Adillat al-Nagliyya wal-Hissiyya ‘ala Imkan 
al-Su‘id ila al-Kawakib (“The Transmitted and Sensory Proofs of 
the Possibility of Going Up to the Planets”) also at the University of 
Madina — reproduced in full in Bin Baz’s Majma‘ Fatawda wa-Maqalat 
wa-Rasd@’il (1:190-198) and on his website*” — while the 1391 version 


°° In his autobiographical notice at the opening of vol. 1 of his 13-volume Majma‘ 
Fatawa wa-Maqalat wa-Rasa’il (2"' ed.) Bin Baz states, “Among the works I au- 
thored...” then he mentions twenty-one titles, the sixteenth being the above in full. 
The Majmi‘ is at http://www.almeshkat.net/books/open.php?cat=15 & book=598 as of 
August 2007. Its first edition numbers 7 volumes in 5, its second edition 13 volumes, 
and its third edition (1421) 17 volumes, all at Riyadh’s Mu’assasat al-Risala. 

°° See excerpts at http://www.arabtimes.com/writer/abas/doc5S.html and _http:// 
www.rezgar.com/debat/show.art.asp?aid=19955 as of August, 2007. 

°” http://www.binbaz.org.sa/index.php?pg=mat&type=article&id=166 as of the 


Same. 
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was removed from circulation. (Bin Baz explicitly refers to “my three 
statements on the topic,”°* namely, the 1389 fatwa, the 1391 bomb, 
and the 1395 bowdlerization.) Then, in a 1397/1977 letter reproduced 
in the Majmi‘ Fatawa wa-Magalat wa-Rasa@’il (9:157-160), Bin Baz 
denied he ever made takfir of whoever says Man landed on the moon, 
or says that the earth is round, or says that it turns around the sun. He 
specified he had originally said that landing on the moon was possible 
but ought to be verified, and that the had adduced from Ibn al-Qayyim 
a text which affirmed the earth’s rotundity. He continued: “As for 
the movement of the earth, I denied it and exposed the proofs of its 
falsehood, but I never declared apostate one who upholds such a view. 
I only declared apostate one who says that the sun is still and does 
not move.” In Mushkilat al-Jil ft Daw’ al-Islam (3*4 ed. 1399, p. 224), 
Muhammad al-Majdhib quotes further protestations from Bin Baz 
that he does not consider it apostasy to affirm the earth’s movement 
around the sun or the sun’s revolution on its axis but that he “only 
explicitly made takfir of the one who says the sun stands still.” The 
rumors resurfaced in the nineties.°? 

Like all the anthropomorphists of his School, Ibn Baz added 
modifiers to the Divine Attributes, asserting, for example, that Allah 4% 
“jstawa ‘ala al-‘arsh haqqan” — variously translated as “He established 
Himself over the Throne in person” or “actually” or “literally” — haqqan 
being an innovated addition which violates the practice of the true Salaf 
consisting in asserting the Divine Attributes bila kayf — without “how” — 
any modifier being by definition a modality. What is worse, of course, is 
that such an innovated addition is an avenue to anthropomorphism. 

In his footnote to article 38 of Imam al-Tahawi’s ‘Agida (“He is 
beyond having limits placed on Him, or being restricted, or having parts 
or limbs. Nor is He contained by the six directions as all created entities 
are”), he asserts, “Allah is beyond limits that we know but has limits He 


°8 Majmi‘ Fatawa wa-Maqalat wa-Rasa’il (9:159-160). 
°° “Muslim Edicts Take on New Force,” New York Times, February 12, 1995 and 
Carl Sagan’s 1996 Demon-Haunted World : Science as a Candle in the Dark. 
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knows.”® This is, like haqqan, a true innovation of misguidance and in- 
novated phrase as stated by al-Dhahabi and others, utterly unsupported 
by the Qur’an, the Sunna, and the Consensus, and violating the practice 
of the true Salaf who refrained from indulging in speculations of modality 
whenever they mentioned the Divine Attributes. (This footnote also 
appears in Suhayb Hassan’s translation in English, which also contains 
other major doctrinal errors.) 

Ibn Baz’s Najdi friends commit the same innovation: ‘Abd Allah 
al-Hashidi in his edition of al-Bayhaqi’s al-Asma’ wal-Sifat — in rebuttal 
of al-Kawthari’s landmark edition — states: “As for us we affirm a form 
(stra) for Allah unlike forms,”*! while al-Albani in his Sharh approvingly 
quotes Muhammad ibn Mani’s remonstration of Imam al-Tahawi for 
this particular article and his pretense that the Imam, perhaps, did not 
write it in the first place: “The Imam and author was in no need at all for 
these invented, wrongly suggestive words, and if someone were to say 
that they are interpolated and not his own words, I would not think it 
improbable, so as to keep a good opinion of him”! 

Ibn Baz also suggests corporal limbs for Allah 4 in his statement in 
Ta‘liqgat Hamma ‘ala ma Katababu al-Shaykh Muhammad ‘Ali al-Sabiini 
ft Sifat Allah (“Important Comments on What Shaykh al-Sabini Wrote 
Concerning the Divine Attributes”) that “To declare Allah transcendent 
beyond possessing body (al-jism), pupils (al-hadaqa), auditory meatus 
(al-simakh), tongue (al-lisan), and larynx (al-hanjara) is not the position 
of Abl al-Sunna but rather that of the scholars of condemned kalam and 
their contrivance.” 

By his phrase “the scholars of condemned kaladm” he disparages 
al-Isma‘ili, Ibn Khafif, Ibn ‘Abd al-Salam, Ibn al-Juwayni, Ibn Hibban, 

% cf. http://meltingpot.fortunecity.com/seymour/153/books/shamel/tahaweah.htm 
note 3 as of August, 2007. 

6! Cf, “Allah certainly has an image (soorah),” a statement made by the former 
ICNA president Muzammil Siddiqi in Pakistan Link (March 6, 1998). 

6 Muhammad ibn Mani‘ as quoted by al-Albani in the latter’s commentary in al- 
‘Aqida al-Tahawiyya: Sharh wa-Ta'liq, 2™ ed. (ed. Zuhayr Shawish, Beirut: al-Maktab 
al-Islami, 1993) p. 46. 

8 Tanbibat Hamma (Kuwait: Jam‘iyya Ihya’ al-Turath al-Islami, p. 22). 


63 


ALBANI & HIS FRIENDS 


Ibn ‘Arabi, al-Ghazzali, al-Razi, al-Qadi ‘Tyad, al-Mazari, al-Nawawi, al- 
Pazdawi, al-Bayhaqj, al-Qurtubt, al-Khatib, Ibn al-Jawzi, Ibn Daqigq al-‘Id, 
Ibn Hajar al-‘Asqalani, Shah Wali Allah, the entire Ash‘ari and Maturidi 
Schools and, lately, al-Sabini, all of whom asserted transcendence 
in similar terms. As Ibn Hajar stated in Fath al-Bari: “The elite of the 
mutakallimin said: ‘He knows not Allah, who attributes to Him resem- 
blance to His creation, or attributes a hand to Him, or a son.” Contrary 
to this the doctrine of the Literalists consists in attributing an actual hand 
to the Creator. Thus Ibn Baz in his notes on Fath al-Bari charges al-Qadi 
‘Tyad and Ibn Hajar with abandoning the way of Ahl al-Sunna for stating 
that the Hand of Allah does not pertain to a bodily appendage.® This 
is similar to the pretext of Yahya ibn ‘Ammar when he said to Isma‘l 
al-Harawi al-Ansari (both were anthropomorphists): “We expelled Ibn 
Hibban from Sijistan for his lack of Religion: he used to say that Allah 
is not limited!” The Hadith Master al-‘Ala’t commented: “Wonder of 
wonders! By Allah! Who is more deserving of being expelled and de- 
clared a Godless innovator?” while Ibn al-Subki says: “Just look at the 
ignorance of this critic [Yahya ibn ‘Ammar] of hadith Scholars! I truly 
wonder who deserves blame more: the one who asserts limits for His 
Lord, or he who denies them?” 

Ibn Baz’s acolyte Muhammad Zayni mumbles a similar claim of 
corporeality in his book Tanbihat Hamma ‘ala Kitab Safwat al-Tafasir 
(“Important Cautions Regarding [al-Sabini’s three-volume Qur’anic 
commentary] “The Quintessence of Commentaries’”). Al-Sabuni blasted 
both of them in his rebuttal, Kashf al-Iftira’at ft Risalat Tanbihat Hawla 
Safwat al-Tafasir (“Exposing the Lies of the Epistle ‘Cautions’”). 

Ibn Baz explicitly attributes a geographical direction to Allah 
Most High and Exalted, and affirms that such was the belief of “the 
Companions and those who followed them in excellence — they assert 


64 Ibn Hajar, Fath al-Bari (1959 ed. 3:361 §1425). 

6 Tbn Hajar, Fath al-Bari (1959 ed. 3:361 n.; 1989 ed. 3:357 n.) 

6° Narrated in al-Dhahabi, Tadbkirat al-Huffaz (3:921), Siyar (Risala ed. 16:96), 
and Mizan (6:99); Ibn al-Subki, Tabaqat al-Shafi‘iyya al-Kubra (3:132) and his stand- 
alone, edited Od‘ida fil-Jarh wal-Ta‘dil (p. 31-33) [in Tabaqat al-Shafi‘iyya al-Kubra 
(3:13)]; and Ibn Hajar, Lisan (5:113). 
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a direction for Allah, and that is the direction of height, believing that 
the Exalted is above the Throne.”* 

In his tract translated into English as Authentic Islamic Aqeedah 
and What Opposes It (p. 16), Ibn Baz calls those who visit the graves 
of saints “unbelievers” who commit what he calls kufr al-rubibiyya. 
This fatwa compounds three innovations: (1) the dreadful sin of 
indiscriminately declaring millions of Muslims kafir without the 
proofs and due process required by the purified Shari‘a: (2) the blind, 
reckless, wholesale dismissal of the numerous orders of the Prophet # 
in the authentic Sunna to visit the graves for they are reminders of the 
hereafter; (3) the branding of Muslims with an innovated classification 
of disbelief he calls kufr al-rubabiyya. 

The weakness of Ibn Baz’s doctrinal positions can be inferred from 
the very title of one of his tracts purportedly designed to champion 
true doctrine: Igamatal-Barahin ‘ala Hukmi man Istaghatha bi-Ghayr 
Allah (“Establishing the Patent Proofs for the Judgment on Whoever 
Calls for Help Other than Allah”). For the licitness of istighatha or 
calling for help of a creature qualified to help, is patently established in 
the Qur’an and Sunna, as shown by [1] the verse {And his countryman 
sought his help (istaghathabu) against his enemy} (28:15); [2] al- 
Bukhari’s narration that our mother Hajar, when she was running 
in search of water between Safa and Marwa, heard a voice and said: 
“O you whose voice you have made me hear! If there is a ghawth 
(help/helper) with you (then help me)!” and an angel appeared at 
the spot of the spring of Zamzam; [3] al-Bukhari’s narration of the 
Prophet # from Ibn ‘Umar & already quoted: “Truly the sun shall 
draw so near on the Day of Resurrection that sweat shall reach to the 
mid-ear, whereupon they shall ask (istaghatha) help from Adam #41, 
then from Misa #8), then from Muhammad # who will intercede.” 
Furthermore, Ibn Baz contradicts Muhammad ibn Abd al-Wahhab’s 
words in Majmi‘at al-Tawhid (p. 232): “We do not deny nor reject 
the invocation of help from the creature [as distinct from the Creator] 


7 Notes on Ibn Hajar, Fath al-Bari (1989 ed. 3:37-38; 1959 ed. 3:32-33 §1094). 
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insofar as the created can help, as Allah 3 said in the story of Musa 
xe): {And his countryman sought his help against his enemy}.” 

An inveterate deprecator of the Prophet # and principal enemy 
of the Sifis, in one of his fatwas Ibn Baz asserts, “Among other things, 
the Messenger of Allah #8, after his death, never appears in a vision 
to a wakeful person. He of the ignorant Sifis who claims that he sees, 
while vigilant, the vision of the Prophet &, or that that vision attends 
the Mawlids or the like, is guilty of the foulest error, and exceedingly 
deluded... the dead never rise out of their graves in this world save on 
the Day of Judgement.” 

The above is a claim to know in their entirety: (a) the unseen, (b) 
the wherewithal of the Prophet # in Barzakh, and (c) the states of the 
servants of Allah &; in addition to an impious reference to the Prophet 
# as “the dead”! The Prophet #, as stated by Shaykh Muhammad 
ibn ‘Alawi in Manhaj al-Salaf, “is alive with a complete isthmus-life 
(hayat barzakhiyya) which is greater and better and more perfect than 
worldly life — indeed, higher, dearer, sweeter, more perfect, and more 
beneficial than worldly life.” It is also related from one of the great 
Safi shaykhs, Shaykh Aba al-Hasan al-Shadhili - may Allah have 
mercy upon him — whose eyesight was gone, whom the hadith Master 
Ibn al-Mulaqqin included in his Tabagat al-Awliya, and concerning 
whom Ibn Dagigq al-‘Id said: “I never saw anyone more knowledge- 
able of Allah,” that he said: “If I ceased to see the Prophet # for one 
moment, I would no longer consider myself a Muslim.” His teacher 
Abi al-‘Abbas al-Mursi said the same. The Ghawth ‘Abd al-‘Aziz al- 
Dabbagh said something similar, as reported from him by his student 
Ahmad ibn al-Mubarak in al-Ibriz. Assuredly, Ibn Baz shall have to 
answer for his calumny of these Sifis among many others on the Day 
of Judgment, in addition to having issued legal judgments and spoken 
of the Prophet # without knowledge. As for attending Mawlid, “a 
vision” does not attend or do anything, but the spirits of the believers 
who passed away, together with the angels and the believing jinn, 
are certainly related to attend the gatherings of the pious all over the 


68 Cf. http://sunnah.org/msaec/articles/binbaz.htm as of August, 2007. 
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earth. Ibn Shahin in Dhikr al-Mawt, Ibn al-Kharrat in al-‘Agiba, Ibn 
al-Qayyim in al-Rah, al-Qurtubi in al-Tadhkira, Ibn Abi al-Dunya in 
al-Oubar, al-Suyiati in Sharh al-Sudiir, Ibn Rajab in Ahwal al-Qubiar, 
and others relate from many of the Salaf — including Imam Malik in 
al-Muwatta’ — that the spirits of the believers in Barzakh are free to 
come and go anywhere they please. This is all the more possible for 
our Prophet # as we celebrate Mawlid specifically to remember him 
and invoke blessings upon him. 

Ibn Baz passed a fatwa that “It is not permissible to celebrate 
the birthday of the Prophet 4, in fact, it must be stopped, as it is an 
innovation in the religion.” His sole proof for this declaring an act 
illicit and an innovation in Islam is that it did not take place in the early 
centuries of Islam, whereas al-Shafi‘I and the Imams and scholars of 
the principles of jurisprudence defined innovation in the Religion as 
“that which was not practiced before and contravenes the Qur’an and 
Sunna.” It is noteworthy that the heads of the “Salafi” movement and 
those of their offshoots who propagate their views, through ignorance 
and/or duplicity, always omit this second, indispensable pre-condition 
in their definition of bid‘a. Furthermore, the majority of the scholars 
of Abl al-Sunna — and Allah knows best — concur either outloud or 
tacitly on the licit character of the celebration of the Mawlid provided 
the usual etiquette of Islam in public gatherings is kept. Lastly, the 
Hanbali school in its entirety never declared forbidden the celebration 
of the Mawlid and even Ibn Taymiyya stated that one who celebrates 
it with sincere intentions will be rewarded!” 

Ibn Baz revived the innovation and invalid fatwa of Ibn Taymiyya 
to the effect that it is forbidden to travel with the intention of visiting 
the Prophet # in his notes on Ibn Hajar’s Fath al-Bari, book of Fadl 
al-Salat fi Makka wal-Madina, where Ibn Hajar comments on Ibn 
Taymiyya’s prohibition of travel for Ziydra: “Ibn Taymiyya said: 


6 Cf. http://www.sunnah.org/publication/salafi/mawlid_refute.htm (refutation of 
Ibn Baz’s fatwa) and our Sunna Notes Il, chapter entitled “Visitation of the Graves by 
Women.” See also our monograph, Mawlid: Celebrating the Birth of the Holy Prophet 
#8, at AQSA Publications. 
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‘This kind of trip — traveling to visit the grave of the Prophet # is a 
disobedience, and salat must not be shortened during it.’ This is one 
of the ugliest matters reported from Ibn Taymiyya.” To which Ibn 
Baz reacts in a footnote: “It is not ugly, and Ibn Taymiyya was right.” 
Indeed, Ibn Hajar’s teacher, Zayn al-Din al-‘Traqi, rightly called it in 
his Tarh al-Tathrib (6:43) “a strange and ugly saying.” Bin Baz also 
reduplicates word for word and without the least critical analysis or 
original understanding of the evidence the pretense of Ibn Taymiyya 
whereby “The hadiths that concern the desirability of visiting the 
grave of the Prophet # are all weak, indeed forged.” By the grace of 
Allah && this pseudo-bold and fashionable claim - among “Salafis” 
— has been laid to its final rest by Shaykh Mahmiid Mamdih’s 
superb documentation titled Raf* al-Minara fi Takhrij Abdadith al- 
Tawassul wal-Ziyara (“Raising the Lighthouse: Documentation of 
the Narrations Pertaining to Using an Intermediary and Visitation”). 

Another grave deviation of Ibn Baz in his remarks on Fath al- 
Barz is his characterizing the visit of the Companion Bilal ibn al-Harith 
to the grave of the Prophet # and his tawassul for rain there as 
“aberrant” (munkar) and “an avenue to polytheism” (wasila ila al- 


shirk)” 17 


70 Al-Bayhaqi and others narrate from Malik al-Dar, ‘Umar’s treasurer, that the 
people suffered a drought during the successorship of ‘Umar, whereupon a man came 
to the grave of the Prophet # and said: “Messenger of God, ask for rain for your Com- 
munity, for verily they have but perished,” after which the Prophet & appeared to him 
in a dream and told him: “Go to ‘Umar and give him my greeting, then tell him that 
they will be watered. Tell him: You must be clever, you must be clever!” The man went 
and told ‘Umar. The latter said: “O my Lord, I spare no effort except in what escapes 
my power!” Ibn Kathir cites it thus from al-Bayhaqi in al-Bidaya wal-Nibdya (7:92) 
and says: isnddubu sahih; Ibn Abi Shayba cites it in his Musannaf with a sound chain as 
confirmed by Ibn Hajar who cites the hadith in the 3“ chapter of the book of Istisqa’ in 
Fath al-Bari (1989 ed. 2:629-630) and al-Isaba (3:484), identifying the man who visited 
and saw the Prophet # in his dream as the Companion Bilal ibn al-Harith. He counts 
this hadith as one of the reasons for al-Bukhari’s naming of the chapter “The people’s 
request to their leader for rain if they suffer drought.” See Mamdih’s Raf al-Minara (p. 
37, 262-278) for extensive documentation establishing this report as sound (sahih). 
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One of Ibn Baz’s innovations in usil is his public declaration - 
in the Saudi periodical al-Majalla — that he does not adhere to the 
Hanbali Madhhab “but only to the Qur’dn and Sunna,” whereas 
Ibn Taymiyya himself asserted in Mukhtasar al-Fatawa al-Misriyya 
(Cairo, 1980, p.54) that the truth is not found, in the whole Shari‘a, 
outside the four Schools. Nor have any two Sunni Ulema on the face 
of the earth agreed on the qualification of Ibn Baz as an absolute 
Mujtahid capable of extracting his own proofs and School from the 
primary evidences of the Law. On the contrary, his figh is superficial 
compared to his subordinate Ibn ‘Uthaymin, his natural bent for taglid 
is evident, his blunders numerous, and his innovations countless. 

Among the other innovations of Ibn Baz in doctrine, he tried to 
rectify whatever did not please him in Fath al-Bari by the Imam and 
hadith Master Ibn Hajar al-‘Asqalani with interspersed remarks that 
do not qualify as commentary but as an attempt to substitute Ibn 
Hajar’s Ash‘ari Sunni doctrine with anthropomorphism as the Islamic 
creed.7! 


Expurgation of the Motherbooks of Islam 


Under the leadership of Bin Baz, the “Salafi” trend of blatant 
tampering with the scholarly heritage of Islam continued, as shown 
by these contemporary and past examples: 


- In the book of al-Adhkar by Imam al-Nawawi as published 
by Dar al-Huda in al-Riyad in 1409/1989 and edited by ‘Abd 
al-Qadir al-Arna’tt of Damascus, page 295, the chapter-title, 
“Section on Visiting the Grave of the Messenger #8” was sub- 
stituted with the title, “Section on Visiting the Mosque of the 
Messenger of Allah #” together with the suppression of sev- 
eral lines from the beginning of the section and its end, and 
the suppression of al-‘Utbi’s famous story of intercession which 


7! Cf. section, “Dwarves on the Shoulders of Giants” in the Encyclopedia of Islamic 
Doctrine (1:174-177) = Islamic Beliefs and Doctrine (p. 204-208). 
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Imam al-Nawawi had mentioned in full.” When al-Arna’it 
was asked about it, he replied that the Ryadh agents were the 
ones who had changed and tampered with the text. A facsimile 
of his own hand-written statement to that effect was printed in 
full in Shaykh Mahmid Mamdih’s Raf al-Mindra (p. 72-75). 


- Suppression of al-Sawi’s (d. 1241/1825) words on modern- 
time Kharijis in his supercommentary on Tafsir al-Jalalayn 
titled Hashiya ‘ala Tafsir al-Jalalayn (v. 58:18-19), “namely, a 
sect in the Hijaz named Wahhabis” from all new editions be- 
ginning from the Eighties.” 


- Zuhayr al-Shawish’s suppression of the word “substitute- 
saints” (al-abdal) from his al-Maktab al-Islami (3*¢) edition of 
Ibn Taymiyya’s ‘Agida Wasitiyya in the passage that states: 
“The true adherents of Islam in its pristine purity are Abl al- 
Sunna wal-Jamd‘a. In their ranks are found the truthful Saints 
(al-Siddiqin), the Martyrs, and the Righteous. Among them 
are the great men of guidance and illumination, of recorded 
integrity and celebrated virtue. And among them are the 
Substitute-saints (al-Abdal) — the Imams - concerning whose 
guidance and knowledge the Muslims are in full accord. These 


are the Victorious Group...””4 


- Al-Shawish also altered the words of Imam Taj al-Din Ibn al- 
Subki which he quoted in the eighth edition of Ibn Abi al-‘Izz’s 
Sharh al-Tahawiyya (p. 5) by suppressing the word “Ash‘ari” 

every time Ibn al-Subki mentions it in his famous praise of the 

Tahawiyya from Mu‘id al-Ni‘am wa-Mubid al-Nigam. The 

same Shawish in his edition of Ibn Nasir al-Din’s al-Radd al- 


” See http://sunnah.org/msaec/articles/arnaut.htm. 

73 See http://www.masud.co.uk/ISLA M/nuh/masudq3.htm. 

™ Ibn Taymiyya, al-‘Aqida al-Wasitiyya (Salafiyya edition) p. 36 = Majmii‘at al- 
Rasa@il al-Kubra (3:159). On the hadiths of the abdal see the documentation given by 
Shaykh Mahmiid Mamdzth in his monograph on that topic, entitled al-Ihtifal bi-Hadith 
al-Abdal. 
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Wafir falsely cites al-Sakhawi’s al-Daw’ al-Lami‘ as saying of 
‘Ala’ al-Din al-Bukhari, “he followed governors everywhere” 


« 


whereas the Daw’ (9:291) actually says “whenever any of the 
personalities of the Dawla was present in his gathering he would 
go to lengths in admonishing them and be harsh in that, even 
sending messages to the sultan through them with harsher terms 


yet, insisting that he put an end to certain injustices.” 


- Suppression of the epistle on the Naqshbandi Tariqa and another 
epistle on the Friends of Allah (al-awliya’), Substitute-Saints 
(al-abdal), and the Righteous (al-salibin) from Ibn ‘Abidin’s 
Epistles.” 


— Removal of Abi Hayyan’s denunciation of Ibn Taymiyya as 
an anthropomorphist from his two Tafsirs. Hajji Khalifa said: 
“Ibn Taymiyya authored a book entitled al-‘Arsh in which he 
stated that Allah sits on the kursi7 and leaves some space vacant 
for the Prophet # to sit next to him. Aba Hayyan al-Andalusi 
mentioned it in [his Qur’anic commentary entitled] al-Nahr 
and said that he read it in Ibn Taymiyya’s own handwriting.”” 
This has been removed from the printed edition of both Aba 
Hayyan’s commentaries al-Bahr al-Mubhit and al-Nahr al-Madd 
min al-Bahr [passage on dyat al-Kursi] by their Cairo publisher 
as the latter acknowledged it himself.’ 


- Interpolation of the phrase bi-dhatihi (“in person”) into Shaykh 
‘Abd al-Qadir al-Gilani’s mention of Allah 4 establishing Himself 
over the Throne as well as the takfir of Imam Abi Hanifa in his 
classic al-Ghunya. Al-Dhahabi quotes the latter as saying: 


He is established (mustawin) over the Throne which comprises 
all His dominion while His knowledge encompasses all things. 


75 Namely, the epistles titled Sall al-Husam al-Hindi bi-Nusrat Mawlana Khalid 
al-Nagshbandi and Ijabat al-Ghawth bi-Bayan Hal al-Abdal wal-Ghawth that can be 
found in the original edition of the Rasa@’il (2:264-284). 

76 Hajji Khalifa, Kashf al-Zuniin (2:1438). 

7 See al-Kawtharti’s note in his commentary on Ibn al-Subki’s al-Sayf al-Saqil (p. 
96-97) and al-Ghumari’s Bida‘ al-Tafasir (p. 156). 


71 


ALBANI & HIS FRIENDS 


{Unto Him the good word ascends, and the good deed raises 
it} (35:10). It is impermissible to describe Him as being in every 
place. Rather, let one say that He is in the heaven, over the Throne 
(fial-sama’ ‘ala al-‘arsh) just as He said {The Merciful established 
Himself over the Throne} (20:5). This [verse] must be stated 
in absolute terms and without interpretation. As for His being 
over the Throne, it is mentioned in every book that was ever 
revealed to every Prophet that was ever sent, without specifying 
“how.”7”8 


This quotation shows that the words bi-dhatibi mentioned 
in certain editions of the same passage of al-Ghunya are 
interpolations — as is the inclusion of Imam Abi Hanifa and his 
School among the innovators!” — as indicated by al-Kawthari 
in his marginalia on Shaykh al-Islam al-Subki’s al-Sayf al-Saqil. 
Al-Kawthari called for a new, more thorough edition of the 
Ghunya than those currently in circulation and cited the Ulema 
who questioned its textual integrity and its reliability in hadith 
narrations and doctrinal issues such as alHaytami in his Fatawa 
Hadithiyya, al-Yafit in Nashr al-Mahdsin, and al-Najm al- 
Asfahani. Imam al-Haytami wrote: 


On the issue of the words interpolated and introduced 
(madsiisa) into Shaykh ‘Abd al-Qadir’s book al-Ghunya — 
Allah sanctify his secret — by loathsome people (mamqiitin): 
Beware! lest you slip away and be misguided by those doubt- 
ful things that are present in the book al-Ghunya by the 
Imam of the knowers of Allah, the spiritual pole of Islam and 
Muslims, the venerable Teacher, ‘Abd al-Qadir al-Gilani, for 
they were interpolated by someone else — Allah will punish 
him, and he is answerable to Allah. Whatever be the case, 
the Shaykh himself is innocent from such a slander on his 
exalted person. 


78 Tn al-Dhahabi, Mukhtasar al-‘Uluw (p. 283 §348). 
” Cf. Zafar Ahmad al-Tahanawi, Aba Hanifa wa-Ashabubu al-Muhaddithan (p. 


53) in his introduction to I‘/a@’ al-Sunan. 
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And how is it possible that he would circulate such a base- 
less, worthless position? He was a well-versed and erudite 
scholar of the Qur’an, the Hadith and both the Shafi‘i figh 
and the Hanbali. He was so conversant with both Schools 
and such an authority that he issued fatwa according to both! 
And these base things are attributed to one upon whom Allah 
bestowed the treasures of unfathomable types of knowledge 
(ma‘arif) and miracles — both the patently obvious and the 
subtle! ... 

Moreover, he [Shaykh ‘Abd al-Qadir al-Gilani] was fully 
aware of al-Qushayri’s Risdla and so he must have agreed 
with what is reported in it from one of the Imams of the 
Muslims in this respect, namely: 

“Aba ‘Uthman al-Maghribi said: ‘I used to believe in 
the doctrine of the direction of Allah 4, but when I came to 
Baghdad this went away from my heart, whereupon I wrote to 
my companions in Makka that I had embraced Islam anew.’ At 
that time everyone who followed him renounced their belief in 


the direction.” *®° 


- Interpolations among the same lines as well as the takfir of 
Imam Abi Hanifa in al-Ash‘ari’s al-Ibana.*! 


—  Suppressions and additions along anthropomorphist lines in al- 
Nawawi’s Sharh Sahih Muslim from as early as Ibn al-Subki’s 
time. Ibn al-Subki exposes the tamperers, in his Tabaqat al- 
Shafi‘iyya al-Kubra, as a group who give themselves a licence 
to lie if it helps promote their doctrine: “The Khattabiyya are 
the mujassima of our time and they consider it licit to lie to those 
who contradict them in their doctrine... This is their belief, 
they consider themselves the only Muslims, and they consider 


8° Al-Haytami, Fatawa Hadithiyya (p. 204). Cf. al-Qushayri, Risala, “Doctrine of 
the Siifis” §61. 

5! See our notes on the corrupt text of al-Ash‘ari’s al-Ibdna published at Mas‘td 
Khan’s site and in our Ash ‘ari School (forthcoming). 
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themselves the Ab! al-Sunna! ... To the point that some of the 
mujassima in our time have copied the text of Shaykh Muhyial- 
Din al-Nawawi’s Sharh Sahih Muslim and suppressed from his 
words all he said on the hadiths of the Divine Attributes. For al- 
Nawawi is Ash‘ari in doctrine, and the copyist could not bear 
to copy the book in the state its writer put it. And I consider 
this one of the greatest sins for it is a corruption (tahrif) of the 
Shari‘a.” 


- Anthropomorphist additions to Imam Mahmid al-Alisi’s 
Qur’a4n commentary Rah al-Ma‘ani transmitted by his “Salafi” 
son Nu‘man as shown by a comparison with its autograph 
manuscript.*? 


“Improving” on the Motherbooks 


Another type of tampering took place, consisting in re-editing 
classic manuals but adding unabashedly corrective comments in 
blissful ignorance of the fact that these manuals have long since been 
established as normative in the scholarly community of Islam. For 
example: 


- Ibn Baz’s censorious snippets on Ibn Hajar’s monumental Fath 
al-BGri as already mentioned. 


-  Mashhir Salman’s book purporting to correct the doctrine of 
Imam al-Nawawi.** 


- Khalil Harras’ disparaging edition of al-Suyati’s classic on the 
Immense Merits of the Prophet # titled al-Khasa’is al-Kubra, 
where he accused him of including forgeries and flimsy Israelite 


82 Tbn al-Subki, Tabaqat al-Shafi‘iyya al-Kubra (2:16-19). 

83 Cf, al-Kawthari’s words in his commentary on al-Subki’s al-Radd ‘ald al-Niniyya 
(p. 108) cited in Mamdih’s Raf< al-Mindara (p. 77). 

54 Cf. section “Dwarves on the Shoulders of Giants” in the Encyclopedia of Islamic 
Doctrine (1:174-177) = Islamic Beliefs and Doctrine (p. 204-208). 
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stories as well as “showing fanaticism [for the Prophet #] that 
brings one out of Islam.”* 


Commissioning a team of unprincipled editors and translators 
at the “Darussalam” publishing house to produce a glossy 
2-volume English edition of al-Nawawi’s Riydd al-Sdlihin - 
being distribued for free to Islamic schools around the world 
- whose main purpose if to propagate “Salafi” ideology 
to the innocent English-speaking Muslim students. This 
ideology is couched within a “commentary” inserted into the 
book chapters and authored by a “Hafiz Salahuddin Yusuf of 
Pakistan”, “revised and edited” by a “Mahmid Rida Murad” 
(1:7). Following are some examples of the aberrations contained 
in this work of systematic misguidance: 


Calling al-Albani “the leading authority in the science of 
hadith” (1:88). The fact is that al-Albani has been called an 
innovator by respected Ulema from East and West, and no in- 
novator can be a leading authority in the science of hadith, as 
it is a science of the Sunna and not merely a technique. 


Declaring that “in case of breach of ablution, the wiping over 
the socks is sufficient, and there is no need for washing the 
feet” (1:31). This ruling invalidates one of the conditions of 
wudua’ according to the Four Schools, which prohibit wiping 
over thin socks while the Jumbiir also prohibit wiping over 
non-waterproof footwear.** As for the hadith of al-Mughira 
ibn Shu‘ba that the Prophet # one time wiped over his socks 
and sandals during wudi’, al-Bayhaqi declared it a “condemned 
narration” hadith munkar) and said it was declared weak by 
Sufyan al-Thawri, Ibn Mahdi, Ahmad, Ibn Ma‘in, ‘Ali ibn al- 
Madini, and Muslim [also Aba Dawid], while al-Nawawi said: 


85 See section on Harras. 
86 Cf. al-‘Azimabadi, ‘Awn al-Ma‘bad (1:187). 
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“The hadith Masters have agreed upon its weakness, therefore 
al-Tirmidhi’s statement that it is hasan sal is not acceptable.” *” 


Declaring that “ours should not be the belief that the dead do 
hear and reply [to our greeting]” (1:515). The Jumbiar differs. 


Declaring that expressing the intention (niyya) verbally before 
salat “is a Bid‘ah (innovation in religion) because no proof of 
it is found in Shari‘ah” (1:14). This is not only a wanton attack 
on the Shafi‘t School but an ignorant violation of the criteria of 
calling something an innovation in the Religion. 


“Prohibition [of kissing] is only effective if the kissing of hands 
is also involved.” (2:721). Note that Imam Sufyan al-Thawri 
called the kissing of the hands of the Ulema a Sunna and that 
the majority of the scholars concur on its permissibility! 


Saying “unapproved hadith” — an invented classification! — for 
the sahih hadith of the two Jews who kissed the Prophet’s # 
hands and feet as narrated by al-Tirmidhi (sahih) and others. 


The weakening of the fair hadith whereby the Prophet # kissed 
Zayd ibn Haritha as narrated by al-Tirmidhi (hasan). 


Declaring “the hadiths about the kissing of hands are weak and 
deficient from the viewpoint of authenticity,” an outright lie. 


Declaring after the hadith stating: “I suffer like two men of you”: 
“This Hadith... throws light on the fact that the Prophet # was 


87 Al-Bayhaqj, al-Sunan al-Kubra (1:284); al-Nawawi, Khulasat al-Abkam (1:129 
§251-252); al-Khattabi, Ma‘alim al-Sunan (1:54). Al-Kawthari in al-Nukat al-Tarifa 
(p. 160-161) recommended the detailed discussion of Muhammad Shams al-Haqq 
‘Azim Abadi in Ghayat al-Maqsad fi Hall Sunan Abi Dawid on this issue. See also 
al-Zayla‘i’s Nasb al-Raya (1:188-189) and al-Hazimi’s al-I‘tibar (p. 61). Some water 
was added to the mire of permissibility by al-Qasimi in al-Mash ‘ala al-Jawrabayn 
(re-edited by al-Maktab al-Islami) and the Sa‘idi mujtahid Dabyan Dabyan’s Ahkam 
al-Mash ‘ala al-Ha@’il. 
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merely a human being.” (2:737) This discourse is that of the 
disbelievers mentioned in many places of the Qur’an: {They 
said: You are but mortals like us} (14:10), {Shall we put faith in 
two mortals like ourselves?} (23:47), {They said: You are but 
mortals like unto us} 36:15, {Shall mere mortals guide us?} 
(64:6). Moreover the hadith is clear in that no ordinary man 
could endure the suffering endured by the Prophet &. 


Claiming: “We are uncertain that after saying a funeral prayer, 
the Prophet # and his Companions ever stood around the bier 
and supplicated for the dead body. It is an innovation and 
must be abolished”! (2:755) This is flatly contradicted by the 
sound narrations ordering the Companions to make du‘a for 
the deceased directly after burial. The commentator(s) go on to 
say: “It looks strange that believers should persist in reciting 
supplications in their own self-styled way after the funeral 
prayer, but desist from them during the funeral prayer to which 
they have relevance. It implies that prayer is not the object of 
their pursuit, otherwise they would have prayed in accordance 
with the Sunna. In fact, they cherish their self-fabricated line 
of action and seem determined to pursue it.” Yet the com- 
mentator(s) a few pages later (2:760) state: “The Prophet # 
has instructed his followers that after a Muslim’s burial, they 
should keep standing beside his grave for some time and pray 
for his firmness”! 


Omitting (2:760) to translate the words of Imam al-Shafi‘t 
related by al-Nawawi in Chapter 161 (“Supplication for the 
Deceased after his Burial”): “It is desirable (yustahabb) that 
they recite something of the Qur’an at the graveside, and if they 
recite the entire Qur’an it would be fine.” Omitting to translate 
these words which are in the original text of Riyad al-Salihin is 
deceit and a grave betrayal of the trust (amdna) of the transla- 
tion of one the motherbooks of knowledge in Islam. 
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(1) 


As if the above were not enough, the “commentary” goes on 
to state: “The reference made to Imam al-Shafit about the reci- 
tation of Qur’an beside a Muslim’s grave is in disagreement with 
the Prophet’s # practice... the reference made to Imam al-Shafi 
seems to be of doubtful authenticity”! It is a lie that reciting 
Qur’an at the grave “is disagreement with the Prophet’s # 
advice.” Moreover, al-Za‘farani said: “I asked al-Shafi‘l about 
reciting Qur’an at the graveside and he said: /a@ ba’sa bihi - 
There is no harm in it.” This is narrated by Imam Ahmad’s 
student al-Khallal (d. 311) in his book a-Amr bil-Ma‘raf (p. 
123 §243). Similar fatwas are reported from al-Sha‘bi, Ahmad 
ibn Hanbal, Ishaq ibn Rahtyah, and others of the Salaf by no 
less than Ibn al-Qayyim and al-Shawkani in their books — the 
putative authorities of the “Salafi” movement.*® 


(m) Stating (2:761): “Qur’an reading meant to transmit reward to 


the dead man’s soul is against the Prophet’s # example. All such 
observances are of no use to the dead.” This is the exact same 
position as the Mu‘tazila on the issue, who went so far as to deny the 
benefit of the Prophet’s # intercession. It should be noted that the 
manipulative editors/commentators of Riyad al-Salihin deliberately 
omit any mention of the Companions’ practice, as it is authentically 
recorded from Ibn ‘Umar that he ordered that Qur’an be read over 
his grave, which has the status of the Sunna of the Prophet 4 as this 
particular Companion was known to be the staunchest of people in 
his adherence to the Prophet’s # example. 


Stating (2:761): “For further detail, one can refer to Shaykh al- 
Albani’s Abkam al-Jana’iz.” This is the book in which this man 
lists among the innovations of misguidance the fact that the 
Prophet’s & grave is inside his Mosque in Madina and the fact 
that it has a dome built over it, and he asks for both of them to 
be removed. 


88 See the Encyclopedia of Islamic Doctrine, chapter on donating one’s reward to 
the dead (ihda@’ al-thawab). 
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(o) Stating (2:791-792): “If a woman has no husband or Mahram, 


a 


Hajj is not obligatory on her. Neither can she go for Hajj with 
a group of women, whether for Hajj or any other purposes.... 
Under no circumstances a woman may travel alone.” This 
contradicts the fatwa of the majority of the Ulema as well as 
the principle that when there is scholarly disagreement over 
an issue, it becomes automatically impermissible to declare it 
prohibited. 


Rephrasing a hadith (2:810-811) by omitting key words which 
invalidate their position. In chapter 184 of Riyad al-Salihin 
titled “Desirability of Assembling for Qur’an-Recitation,” 
al-Nawawi cites the hadith of Muslim whereby the Prophet # 
said: “No group of people assemble in one of the Houses of 
Allah, all of them reciting [plural pronoun] the Book of Allah 
(yatlina kitab Allah) and studying It among themselves except 
Serenity (al-sakina) shall descend upon them, etc.” The editor/ 
commentator(s) of Riydd al-Salihin rephrased the hadith thus: 
“Any group of people that assemble in one of the Houses 
of Allah to study the Qur’an, tranquillity will descend upon 


” 


them, etc.” omitting the key words: “all of them reciting the 
Book of Allah.” Then the same editor/commentator(s) had 
the gall to comment: “This Hadith... does not tell us in any 
way that this group of people recite the Qur’an all at once. 
This is Bid‘ah for this was not the practice of the Messenger 
of Allah #8.” This is tampering compounded with a shameless 
lie. This misinterpretation and false claim of bid‘a is, of course, 
directed at the Maghribi style of Qur’anic recitation that relies 
heavily on collective tilawa in order to strengthen memoriza- 
tion. Another hidden purpose behind their act is the desire to 
prevent the prevalent way of conveying the reward of reciting 
the entire Qur’an to the deceased. Qur’4n is read in such style 
in gatherings of Sunni Muslims all over the Indian Subconti- 
nent and elsewhere. The thirty parts of the Qur’an are dis- 
tributed to all those present who then read them within a brief 
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span of time and the merit or reward (thawdab) is then conveyed 
to the deceased. The Wahhabi movement and their offshoots 
vehemently oppose this as an innovation of misguidance. {And 
the disbelievers said, Do not listen to this Qur’an and engulf it 
in noise — perhaps you may be victorious this way} (41:26). 


The statement (2:848) concerning the Prophet’s # miracle 
of seeing behind his back: “It must be borne in mind that a 
miracle happens with the will of Allah only. It is not at all in 
the power of the Prophet #. Had he been capable of working a 
miracle on his own, he would have shown it at his own pleas- 
ure. But no Prophet was ever capable of it, nor was the Pro- 
phet 4 an exception to this rule.” In truth this speech comes 
directly from books such as Isma‘il Dehlvi’s Taqwiyatul Iman 
concerning which Abi al-Hasan al-Thanvi said: “The words 
used by Isma‘il Dehlvi are, of course, disrespectful and insolent. 
These words may never be used.” (Imdaad-ul-Fataawa 4:115) 


The statement (2:861): “The right number of rak‘ats in the 
Tarawith prayers is eight because the Prophet # never offered more 
than eight rak ‘ats... It is not in any case twenty rak‘ats. Authentic 
Ahadith prove this point abundantly.” This is a transgressive 
innovation (bid‘a mufassiqa) as it rejects the command of the 
Prophet # to “obey the Sunna of the Rightly-Guided Caliphs 
after me” and violates the passive Consensus (ijmd‘ sukiti) of the 
Companions over twenty rak ‘ats in the times of ‘Umar, ‘Uthman, 
and ‘Ali may Allah be pleased with them. Furthermore, it is in the 
Sahih that the Prophet # did offer up to 12 rak‘ats then witr. 


The statement (2:905): “Twenty rak ‘at Tarawith is not confirmed 
from any authentic hadith, nor its ascription to ‘Umar 2 is 
proved from any muttasil (connected) hadith” This is a blatant 
lie, as the number of hadith Masters who graded as sahil the 
connected chains back to ‘Umar s establishing twenty rak ‘at 
Tarawih are too numerous to count. They provided the basis 
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on which the Ulema concur in declaring that Consensus formed 
on the matter among the Companions as stated by al-Qari, 
al-Zayla‘i, al-Haytami, Ibn al-Humam, Ibn Qudama, and a 
number of other major jurists of the Four Schools.*? 


(t) The statement (2:1025): “In the present age Shaykh Nasir al-Din 
al-Albani has done a very remarkable work in this field [hadith]. 
He has separated the weak Ahadith found in the four famous 
volumes of Ahadith (Aba Dawid, al-Tirmidhi, al-Nasa’i, and 
Ibn Majah) from the authentic and prepared separate volumes 
of authentic and weak Ahadith. This work of Albani has made 
it easy for the ordinary Ulema to identify the weak Ahadith. 
Only a man of Shaykh Albani’s caliber can do research on it 
(sic). The ordinary Ulema and religious scholars of the Muslims 
are heavily indebted to him for this great work and they should 
keep it in view before mentioning any hadith. They should 
mention only the authentic Ahadith and refrain from quoting 
the weak ones. It is wrong to ignore this work on the ground 
that Shaykh Albani is not the last word on the subject. ... As 
Muhaddithin have done a great service to the Muslim Umma 
by collecting and compiling the Ahadith, similarly in the style of 
Muhaddithan, and in keeping with the principles laid down by 
them, the research carried out to separate the authentic Ahadith 
from the weak is in fact an effort to complete their mission. In 
this age, Almighty Allah has bestowed this honor on Shaykh 
Albani.” All this fawning will not hide the facts that al-Albani 
has been exposed as the innovator of this age par excellence and 
that his splitting of the books of Sunan into Sahih al-Tirmidhi 
and Da ‘if al-Tirmidhi and so forth is an unprecedented attack on 
the Motherbooks of Islam for which, undoubtedly, he shall be 
brought to account on the Day of Judgment as he was rejected 
for it by the Ulema of the Umma from East to West. 


8° See http://sunnah.org/fiqh/taraweeh.htm and http://sunnah.org/fiqh/8or20.htm (arti- 
cles by Dr. Sayf ad-Din Ahmed ibn Muhammad on this issue) as of August, 2007. 
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(u) Another systematic mistranslation for Chapter-title 338 
(2:1294) states: “Prohibition of placing the hands on the sides 
during Salat” when the Arabic clearly states al-khasira which 
means “waist” or “hip” rather than “sides.” The same mis- 
translation is then repeated in the body of the chapter, then a 
third time in the commentary. This mistranslation is part of the 
“Salafi” campaign against the Maliki form of sadl consisting 
in letting the arms hang down by the sides during the standing 
part of Salat. In some places of North Africa today, such as 
Marrakech, certain people are paid to declare takfir and tadiil, 
in the name of the Sunna, of those who pray with their arms 
hanging by their sides although it is a Sunna, even if gabd has 
stronger proof-texts! 


- Commissioning Muhammad Muhsin Khan and Muhammad 
Taqi al-Din al-Hilali?? with English translations of the 
motherbooks of Islam such as the Qur’an, al-Bukhari’s Sahih, al- 
Zabidi’s al-Tajrid al-Sarih, al-Naysabiri’s al-Lu’lw’ wal-Marjan 
etc. when Khan, a Pakistani with little knowledge of Arabic, 
was only trained as a chest doctor while the late Moroccan- 
born Hilali had no more than a poor mastery of the English 
language.?! Hence, their translations are clumsy, inelegant, 
filled with gaps and approximations, and further corrupted 
by deliberate manipulations of meaning along doctrinal lines 
as shown by the following example in their Sahih al-Bukhari, 
Volume 8, Book 76, Number 549: “Narrated Ibn ‘Abbas: “The 


°° The Moroccan-born “Salafi” Taqi al-Din al-Hilali should not be confused with 
the plagiarist Salim al-Hilali who was denounced in the mid-nineties by his “Salafi” 
brethren, cf. al-Kashf al-Mithali ‘an Sarigat Salim al-Hilali by an Ahmad al-Kuwaiti 
shortly before ‘Ali Hasan ‘Abd al-Hamid al-Halabi was also denounced by a Hassan 
‘Abd al-Mannan Mahmid al-Maqdisi in his al-Kashf al-Jali ‘an Sarigat al-Halabi ‘Ali. 
Both are also documented by a Muhammad Ibrahim al-Shaybani in his book, Hayat 
al-Albani (1:34-6). All of the above-named were disciples of al-Albani. 

*! As revealed to the author by Dr. Muhammad Mustafa al-‘Azami and Shaykh 
Wahbi Sulayman Ghawji who both knew Hilali and Khan. Perhaps Hilali’s close friend 
Dr. Abia al-Hasan al-Nadwi should be credited for these translations instead of him. 
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Prophet # said, “The people were displayed in front of me 
and I saw one prophet passing by with a large group of his 
followers, and another prophet passing by with only a small 
group of people, and another prophet passing by with only ten 
(persons), and another prophet passing by with only five (per- 
sons), and another prophet passed by alone. And then I looked 
and saw a large multitude of people, so I asked Gibril, “Are 
these people my followers?’ He said, ‘No, but look towards the 
horizon.’ I looked and saw a very large multitude of people. 
Gibril said. ‘Those are your followers, and those are seventy 
thousand (persons) in front of them who will neither have any 
reckoning of their accounts nor will receive any punishment.’ 
I asked, ‘Why?’ He said, ‘For they used not to treat themselves 
with branding (cauterization) nor with Ruqya (get oneself 
treated by the recitation of some Verses of the Qur’an) and 
not to see evil omen in things, and they used to put their trust 
(only) in their Lord.” On hearing that, ‘Ukasha bin Mihsan got 
up and said (to the Prophet), “Invoke Allah to make me one of 
them.” The Prophet # said, “O Allah, make him one of them.” 
Then another man got up and said (to the Prophet), “Invoke 
Allah to make me one of them.” The Prophet # said, ‘Ukasha 
has preceded you.”’” 

As demonstrated in the text of the Encyclopedia of Islamic 
Doctrine (6:137-149) on ta’wiz, there is a forbidden Jahili, 
pagan ruqya, and there is a permitted Sunni ruqya. The former 
is made with other than what is allowed in the Religion, such 
as amulets, talismans, spells, incantations, charms, magic and 
the like. This is what the Prophet # meant in the above hadith, 
as patently emphasized by its being sandwiched between 
cauterization (kayy) and ill divination (tatayyur), both of 
which he # expressly forbade. But the translator Khan, in 
his parenthetical gloss, mischaracterized this rejected kind of 
ruqya as the Sunna ruqya consisting in using some verses of 
the Qur’an or permitted du’a for treatment! Thus he suggests, 
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in his manipulation, exactly the reverse of what the Prophet # 
said and practiced, and the reverse of what the Companions 
said and practiced both in the time of the Prophet # and after 
his time. One well-known probative example of the Sunna 
ruqya is the use of the Fatiha by one of the Companions to 
heal a scorpion-bite — and the Prophet # approved of it — as 
narrated by al-Bukhari elsewhere in his Sahih.” 

The 1999 translation ofImam al-Nawawi’s Riydd al Salihin 
published by Darussalam publications out of Riyadh makes a 
similar interpolation distorting the meaning of the words of the 
Prophet ##: “They are those who do not make Ruqyah (blowing 
over themselves after reciting the Qur’4n or some prayers 
and supplications the Prophet # used to say).””? Observe their 
equating something the Prophet # used to do with an act that 
those who enter Paradise do not do, although the commentator(s) 
agree to the desirability of ruqya elsewhere in the same book 
(2:730-731). 


- There are other manipulations of meaning along anthropomor- 
phist lines in Khan-Hilali’s discrepant translations of the mean- 


* The correct translation of the above hadith is: The Prophet # said: The people 
were displayed in front of me and I saw one Prophet passing by with a large group of 
his followers, another Prophet passing by with only a small group of people, another 
Prophet passing by with only ten, another Prophet passing by with only five, and an- 
other Prophet passing by alone. And then I looked and saw a large multitude of people 
(sawad ‘azim), so | asked Gibril: “Are these people my followers?” He said: “No, but 
look towards the horizon.” I looked and saw a very large multitude of people. Gibril 
said: “Those are your followers, and there are seventy thousand of them in front of 
them who will neither have any reckoning of their accounts nor will receive any punish- 
ment.” lasked: “Why?” He said: “They used not to treat themselves with cauterization 
nor amulets, nor to see auguries and omens in birds, and they relied solely upon their 
Lord.” On hearing this, ‘Ukkasha ibn Mihsan stood up and said to the Prophet #: “In- 
voke Allah to make me one of them.” The Prophet # said: “O Allah, make him one of 
them.” Then another man stood up and said to the Prophet: “Invoke Allah to make me 
one of them.” The Prophet said: ‘Ukkasha has preceded you with this request.” 

°3 Riyad-us-Sdlibeen, vol. 1, translated by Muhammad Amin ibn Razduq with a 
commentary by Hafiz Yusuf (p. 94) 


84 


Ibn Baz, ‘Abd al-‘Aziz 


ings of the Qur’an into English. An example of this confusion is 
in the footnote to the verse of the Throne (2:255) for the word 
kursiyyubu, translated as “His Throne”: “Throne: seat.” Ina 
later edition by the same M.M. Khan and his friend M. Taqi al- 
Din al-Hilali, the word is left untranslated, giving “His Kurs7,” 
with a footnote stating: 

“Kursi: literally a footstool or chair, and sometimes wrong- 
ly translated as Throne[!]. Ibn Taimiyah said: a) To believe 
in the Kursz. b) To believe in the ‘Arsh (Throne) [sic]. It is 
narrated from Muhammad bin ‘Abdullah and from other relig- 
ious scholars that the Kursi is in front of the ‘Arsh (Throne) 
and it is at the level of the Feet. (Fatawda Ibn Taimiyah, Vol. 5, 
Pages 54, 55).”° 

None of the above explanations is authentically related 
from the Prophet #, least of all the astonishing mention of “the 
Feet.”°° And who are “Muhammad bin ‘Abdullah” and the 
“other religious scholars”?°” Nor is the call for imitating what 
“Tbn Taymiyya said to believe” other than a bankrupt innova- 
tion. Nor is the translation of kurs? as “Throne” wrong when 
called for in certain cases, as in the narration: “On the Day of 
Resurrection your Prophet shall be brought and shall be made 


** Footnote §298 in The Holy Qur-an: English Translation of the Meanings and 
Commentary, Revised and Edited by The Presidency of Islamic Researches, Ifta, Call 
and Guidance (Madinah: King Fahd Holy Qur-an Printing Complex, 1410 [1990]). 

°S The Noble Qur’an: English Translation of the Meanings and Commentary by 
Muhammad Taqi al-Din al-Hilali and Muhammad Muhsin Khan, Revised and Edited 
by The Presidency of Islamic Researches, Ifta, Call and Guidance (Madinah: King Fahd 
Complex for the Printing of the Holy Qur’an, 1417 [1997] (p. 57 n. 1). 

°° See al-Bayhaqi, al-Asma’ (Hashidi ed. 2:196 §758), Ibn al-Jawzi, al-‘Ilal (1:22), 
al-Dhahabi, Mizan (2:265), Ibn Kathir, Tafsir (1:317), Ibn Hajar, Tahdhib (4:274), and 
al-Ahdab, Zawa’id (7:37-39 §1383). 

7 Aba Dawid al-Sijistani related that al-Bukhari’s Shaykh Muhammad ibn ‘Abd 
Allah ibn al-Muthanna “completely lost his memory” in his old age. Even without this 
important caveat, a maqti‘ report from one of the Atba‘ forms no evidence in the Reli- 


gion, least of all in a matter pertaining to the Divine Attributes! 
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to sit in front of Allah the Almighty, on His kurs7.”?* Some of 

the Salaf, among them al-Hasan al-Basri, even explicitly said 

that the kursi is the ‘arsh.” Further, it is authentically related 
from Ibn ‘Abbas that he said: “His kurs7 is His knowledge 

(kursiyyubu “ilmubu),”'© and this is the explanation preferred 

by the Imams of the Salaf such as al-Thawri, al-Bukhari, al- 

Tabari, al-Bayhaqi, and others while Imam al-Qushayri states 

in his commentary on the verse of the Throne: “He is addressing 

them according to the capacity of their minds. Otherwise, 
what part can the created universes possibly have before His 

Attributes? Exalted and glorified is His Might from deriving 

any gain froma throne or a seat, or from beautifying Itself with 

a jinn or a human being.”!”! 

- Other examples of Khan-Hilali’s faulty translations: [1] “Then he 
rose over (Istawd) towards the heaven” (p. 643) for {thumma- 
stawa ‘ila al-sama@’i wahiya dukhan} (41:11) as compared to 
Pickthall’s “Then turned He to the heaven when it was smoke,” 
Palmer’s “Then He made for the heaven and it was but smoke,” 
and Yusuf ‘Ali’s over-figurative “Moreover He comprehended 


8 Narrated mawqaf from ‘Abd Allah ibn Salam by Ibn Abi ‘Asim in al-Sunna (p. 
351 §786) and al-Tabari in his Tafsir (8:100). 

* Narrated by al-Tabari, Tafsir (3:10). 

100 Narrated marfi‘ from the Prophet # by Sufyan al-Thawri with a sound chain 
according to Ibn Hajar in Fath al-Bari (1959 ed. 8:199) and al-Tabarani in al-Sunna; 
and mawqif from Ibn ‘Abbas by al-Tabari with three sound chains in his Tafsir (3:9- 
11), al-Mawardi in his Tafsir (1:908), al-Suyati in al-Durr al-Manthir (1:327), al- 
Shawkani in Fath al-Qadir (1:245), and others. Al-Tabari chooses it as the most cor- 
rect explanation: “The external wording of the Qur’an indicates the correctness of the 
report from Ibn ‘Abbas that it [the kurs7] is His ‘il... and the original sense of al-kursi 
is al-‘ilm.” Also narrated in “suspended” form (mu ‘allaq) by al-Bukhari in his Sahih 
from Sa‘id ibn Jubayr (Book of Tafsir, chapter on the saying of Allah 48: {And if you go 
in fear, then (pray) standing or on horseback} (2:239). Its chains are documented by Ibn 
Hajar in Taghliq al-Ta‘lig (2/4:185-186) where he shows that Sufyan al-Thawri, ‘Abd 
al-Rahman ibn Mahdi, and Waki‘ narrated it marfa‘ from the Prophet &, although in 
the Fath he declares the mawquf version from Ibn ‘Abbas more likely. 

101 Al-Qushayri, Lata’if al-Isharat (1:209). 
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in His design the sky, and it had been (as) smoke”; [2] “and then 
He rose over (Istawda) the Throne (really in a manner that suits 
His Majesty)” (p. 208) for {thumma-stawa ‘ala al-‘arsh} (7:54) 
as compared to Pickthall’s “then mounted He the Throne,” 
Palmer’s “then He made for the Throne,” and ‘Ali’s typical 
“then He established Himself on the Throne (of authority)”; [3] 
“Do you feel secure that He, Who is over the heaven (Allah)” 
(p. 772) for {a’amintum man fis-sama’} (67:16-17) as compared 
to Pickthall’s literal “Have you taken security from Him Who 
is in the heaven,” Palmer’s “Are you sure that He who is in 
the heaven,” and ‘Ali’s “Do you feel secure that He Who is in 
Heaven”; etc. 


The translation of the verse {fa’idha qadaytum mandsikakum 
fadhkuri-l-Laha kadhikrikum aba@’akum aw ashadda dhikra} 
(2:200) states: “So when you have accomplished your 
Manaasik, remember Allah as you remember your forefathers 
or with a far more rememberance” (p. 43)! as compared to 
Pickthall’s “And when you have completed your devotions, 
then remember Allah as you remember your fathers or with 
a more lively remembrance,” Palmer’s “And when you have 
performed your rites, remember God as you remember your 
fathers, or with a keener memory still,” Yasuf ‘Ali’s “So when 
you have accomplished your holy rites, celebrate the praises 
of Allah, as you used to celebrate the praises of your fathers 
— yea, with far more heart and soul”; etc. Did Ibn Baz, “The 
Presidency of Islamic Researches, Ifta, Call and Guidance,” and 
the “King Fahd Complex for the Printing of the Holy Qur’an” 
all think so cheaply of the Book of Allah and so dearly of their 
own agenda that the basic grammar and syntax of the transla- 
tion of its meanings into the most heavily spoken language on 
earth did not deserve to be double-checked by a competent 
English proofreader before being printed on the best bible 
paper, sewn-bound, and distributed freely at huge cost? 
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Reprints and/or Translations of Discredited 
and Condemned Books 


Under Bin Baz, through the power of flashy publishing, worldwide 
distribution, and unlimited financing, “Salafi” and Wahhabi books 
previously condemned by Abl al-Sunna as anthropomorphist and 
heretical were recirculated and/or translated. Among those books: 


(1) Muhammad ibn ‘Abd al-Wahhab’s “inelegant book... containing 
the acceptable and the inacceptable” - according to al-Shawkani’s 
student Siddiq Hasan Khan al-Qinnawji'? - Kitab al-Tawhid, 
which has been raised, through the power of free distribution and 
“dumping” on the book market, to the misperceived status of classic 
when it is replete with strange statements and doctrinal errors such 
as the following: 


- Calling the Ash‘aris “Nullifiers of the Divine Attributes” 
(mu‘attila) [chapters 2, 16] 


— Declaring the Lesser shirk an integral part of the Greater. [7] 


— Deprecating the understanding of “the elite of people today” 
for tawhid. [15] 


— Stating that Aba Jahl knows Jd ilaha illa Allah better than the 
Muslim Ulema. [18] 


- Attributing the beginning of shirk on earth to the act of the 
people of knowledge and religion, caused by their love for saints. 
[19] 


- Misinterpreting the hadith “do not make my grave an idol” to 
mean: do not pray even near it whereas the agreed-upon meaning 
is: Do not pray towards or on top of it. [20] 


— Omitting the phrase “and that am the Messenger of Allah” in 


12 In his Abjad al-‘Ulam (3:198-199). 
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quoting the hadith: “When the Messenger of Allah # sent Mu‘adh 
to Yemen, he said: ‘You will come upon the People of the Book, 
socallthem first to testify that there is no God but Allah” - although 
this phrase is narrated by the totality of the hadith Masters except 
for one (al-Bayhaqi). [5] 


- Misrepresenting a very gharib narration as being narrated from 
the Prophet & by Tariq ibn Shihab whereas it is a mawqif report 
of the words of Salman al-Farisi narrated by Tariq. [10] This 
blunder is due to the fact that Ibn ‘Abd al-Wahhab imitated the 
erroneous claim to that effect made by Ibn al-Qayyim in al-Jawab 
al-Kafi (p. 21) without checking the sources where this report is 
found such as Imam Ahmad’s al-Zuhd, Abi Nu‘aym’s Hilya, and 
al-Khatib’s Kifaya. Worse, Ibn ‘Abd al-Wahhab references the 
report to “Ahmad” (rawahu Ahmad), which means the Musnad 
of Imam Ahmad ibn Hanbal in hadith terminology; however, the 
report is not found in the Musnad. It is true that the chain of the 
report comes through Ahmad, but to reference the report to him 
is deception. 


— Citing another weak narration that “a Companion” said: “Let 
us all go seek the help of the Messenger of Allah & (qama bind 
nastaghithu birasulillah) against this hypocrite [‘Abd Allah ibn 
Ubay ibn Salil who challenged Aba Bakr to ask the Prophet # 


” 


for a major miracle],” whereupon the Prophet # said: “Innahu 
la yustaghathu bi innama yustaghathu billah”: “Help is not 
sought with me, it is sought only with Allah.” Ibn ‘Abd al-Wahhab 
references it to al-Tabarani. [10] 

First, neither the wording nastaghithu birasialillah nor innahu 
la yustaghathu bi innama yustaghathu billab is found in any book 
of hadith and there is no chain for them other than the weak chain 
reproduced by ‘Abd Allah al-Ghumari in al-Radd al-Muhkam al- 
Matin (1986 ed. p.41) although it is nowhere to be found in the 
printed editions of al-Tabarani. Second, the correct wording in Ibn 
Sa‘d’s Tabaqat, the Musnad, and al-Jami‘ al-Saghir states that Aba 
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Bakr said: “Let us rise to the Messenger of Allah # to seek help 
(qiumi nastaghithu ila rasilillah) against this hypocrite” whereupon 
the Prophet & replied: “La yuqamu Ii innama yuqamu lillah — Not for 
me is redress sought but only for Allah.” So the reply of the Prophet 
# does not address the means but the motivation and purpose of 
the Companions against the hypocrite. This is confirmed by another 
report in which ‘Umar asks permission to kill ‘Abd Allah ibn Ubay 
ibn Salil, whereupon the Prophet # said: “Leave him lest people 
say that Muhammad kills his companions!”!°? Third, the version in 
Ahmad’s Musnad states La yuqamu Ii innama yugamu lillah with a 
chain which contains an unnamed narrator in addition to ‘Abd Allah 
ibn Lahi‘a who is weak as indicated by al-Haythami in Majma‘ al- 
Zawa’id (8:40), so the report is weak and wholly unfit to be adduced in 
matters of belief! Fourth, the report is not found other than in very few 
of the hadith compilations and is long-winded and quite improbable 
in its complete wording, hence Ibn Kathir declared it “extremely 
strange” (gharib jiddan) in his Tafsir (3:174) which denotes a forgery 
in his terminology. Fifth, the Companion in question is Aba Bakr , 
which would be a proof in itself - if the report were authentic — that 
istighatha from the Prophet # cannot be shirk, since Abi Bakr was 
of the most knowledgeable and strictest of Companions in Tawhid! 
Sixth, the meaning of personal redress meant in Abi Bakr’s phrase 
and the reply of the Prophet & is confirmed by the extraordinary 
words Abi Bakr spoke to Rabi‘at al-Aslami— the Prophet’s & servant 
— whom he regretted having insulted: “You will insult me back [in 
fair requital] or else I will seek the help of the Messenger of Allah # 
against you! (aw la’asta‘diyanna ‘alayka Rasilallah).”'™ 


-— Stating verbatim: “The disbelievers who know their disbelief 
are better-guided than the believers.” (inna al-kuffar al-ladhina 
ya‘rifiina kufrahum ahda sabilan min al-mu’minin) [23] 


103 Narrated from Jabir by Ibn Bashkuwal in Ghawdamid al-Asma’ al-Mubhama 


(1:101). 


90 


104 Narrated from Rabi‘a ibn Ka‘b ibn Malik by Ahmad with a fair chain. 
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— Stating: “Among the polytheists are those who love Allah with 
a tremendous love” [31]. 


— Stating: “The Muslim was named a worshipper of the dinar and 
dirham.” [37] 


— Showing undisguised loathing of the Awliya, the Ulema, and the 
generality of the Believers: “Conditions decayed to the point that, 
among most, worshipping the monks is the best deed and is called 
sainthood (wilaya), while worshipping the doctors of the Law is 
‘knowledge’ and ‘jurisprudence.’ Then conditions decayed further, 
until those who were not even saints were worshipped besides 
Allah, and, in the second rank, those who were ignorant.” [38] 


- Stating that “the two opposites [belief and disbelief] can be found 
ina single heart” [41] in contradiction of the verse {Allah has not 
assigned unto any man two hearts within his body} (33:4). This 
and the previous four concepts are fundamental to understand the 
Wahhabi propagation of mutual suspicion among Muslims. 


— Equating the poem al-Burda to setting up an equal to Allah. [46] 


- Assimilating the Islamic title qgadi al-qudat, “Chief Judge,” to 
the prohibited title shaban shah, “King of kings.” [46] 


- Citing Ibn Hazm to explain a verse on ‘aqida, although Ibn 
Hazm is considered by them a Jahmi in ‘aqida.'™ [50] 


- Attributing shirk to Prophets “in name, not in reality.” [50] 


- Stating that Allah # is explicitly said to have two hands: the 
right holds the heaven and the other holds the earth, and the other 
is explicitly named the left hand. [67] 


(2) ‘Abd Allah ibn Ahmad ibn Hanbal’s book al-Sunna, a foundational 


105 Cf, al-Albani’s unprecedented description of Ibn Hazm in his notes on al-Aliisi’s 
al-Ayat al-Bayyinat (p. 64) as “a staunch Jahmi on the Divine Names and Attributes.” 
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Wahhabi creed replete with frank polytheism and renamed al-Shirk 
by Imam Fakhr al-Din al-Razi in which “at least 50 percent of the 
hadiths are weak or outright forgeries” according to Shu‘ayb al- 
Arna’it! Its edition was partly sponsored by a Jedda businessman 
named Muhammad Husayn Nasif (d. 1971 ce). 


(3) The same Muhammad Nasif financed the attack on Imam Muham- 
mad Zahid al-Kawthari and the Hanafi School by ‘Abd al-Rahman al- 
Mu‘allimi al-Yamani (d. 1386 an) entitled al-Tankil li-ma Warada ft 
Ta’nib al-Kawtharit min al-Abatil and in which al-Mu‘allimi declared: 
“Allah has a body unlike bodies.” 


(4) The same Muhammad Nasif financed the reprinting of al-Qari’s 
hapless fatwa that the parents of the Holy Prophet # are in hellfire 
which Mashhir Salman reprinted recently with additional comments 
from his own bag. The open “Salafi”/Wahhabi campaign against the 
family of the Best of creation # is examined futher down.! 


(5) The same Muhammad Nasif financed the dissemination in India 
of the derogatory part of al-Khatib’s biography of Imam Abi Hanifa 
from Tarikh Baghdad with an Urdu translation and the part of Ibn Abi 
Shayba’s Musannaf attacking the Imam, also with an Urdu translation! 
This was revealed by Imam al-Kawthari in his introduction to al- 
Tarhib Ta’nib al-Khatib. 


(6) Reviving and freely distributing the previously condemned works of 
Ibn Taymiyya, such as the Fatwa Hamawiyya for which Ibn Taymiyya 
was arrested; the ‘Agida Wasitiyya which received an edition by Harras, 
another one by ‘Uthaymin, and a third one - expurgated — by Shawish; 
and others of his misguided fatwas such as Hadith al-Nuziil where he 
attributes displacemnet to Allah, Awliya’ al-Shaytan against the Sufis, 
Od‘ida fil-Tawassul where he denies the validity of tawassul through 
the Prophet 4 although he admits Imam Ahmad recommends exactly 
that, Ziyarat al-OQubar where he imputes shirk to the muslims who visit 
the graves of the Prophet # and Awliyda to derive blessings, etc. 


106 See section on al-Jaza’iri. 
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(7) Reviving and freely distributing the previously condemned works 
of his student Ibn al-Qayyim that are chock-full of anthropomorphic 
notions, forged reports, and rabid hatred of the Ash‘ari School, such 
as al-Qasida al-Niniyya and Ijtima‘ al-Juyiish al-Islamiyya which 
cites such reports as: “Honor the cow, for it has not lifted its head 
to the sky since the [golden] calf was worshipped, out of shame before 
Allah,” a forgery apparently intended to encourage Muslims to believe 
that Allah is physically above the sky.!”” 


(8) Reprint of al-Harawi’s Dhamm ‘Ilm al-Kalam wa-Ablih when this 
book was condemned by no less than Ibn Hajar al-‘Asqalani who 
forbade his students to read it and cited it as a prime example of 
bad writing as related by his student al-Sakhawi in al-Jawahir wal- 
Durar. 


(9) Reprint of al-Biqa‘i’s takfir of Shaykh Muhyzi al-Din Ibn ‘Arabi 
— Allah have mercy on him! - in his book Masra‘ al-Tasawwuf aw 


107 <T [Ibn al-Qayyim] say: Attributing it to the Prophet # is not firmly established 
(ghayr thabit) because Abi Hind is unknown (majhal). The point is that this [i.e. be- 
lieving that Allah is on top of the sky] is the primordial disposition instilled by Allah, 
even in animals, and even the dumbest of them that is used to illustrate dumbness, 
namely, the cow”! The true verdict is not that the narration is “not firmly established 
because Abi Hind is unknown” as Ibn al-Qayyim claims but rather that it is fabricated 
by ‘Abd Allah ibn Wahb al-Fasawi [or Nasawi] whom Ibn Hibban named a dajjal 
and forger as in al-Dhahabi’s Mughni and Mizan. The above narration was therefore 
included among the forgeries by the Masters of hadith, most of them agreeing that 
‘Abd Allah ibn Wahb had fabricated it. Cf. al-Shawkani in al-Fawa’id al-Majmii‘a 
(al-Maktab al-Islami ed. p. 161 §502); al-Suyati in the La’ali’ (1981 ed. 2:227=2:277); 
Ibn al-Jawzi in al-Mawdi‘at (Salafiyya ed. 3:3); al-Fattani in Tadbkirat al-Mawdi‘at 
(p. 152-153); al-Dhahabi in Tartib al-Mawdi‘at (§732) while in Talkhis al-Mawdia‘at 
(§642) he faults Ibn al-Jawzi’s identification of ‘Abd Allah ibn Wahb al-Nasawi and 
seems to believe it is ‘Abd Allah ibn Wahb al-Fihri, which Ibn ‘Arraq rejects in Tanzth 
al-Shari‘a (2:238-239). Ibn al-Qayyim ignores or pretends to ignore that verdict, diverts 
the discussion to Abi Hind, giving the innocuous verdict “not firmly established” while 
nevertheless proceeding to promote his anthropomorphist doctrine on the very grounds 
of that narration, which is his primary purpose. 
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Tanbih al-Ghabi ila Takfir Ibn ‘Arabi,'°° when this Biqa‘i had been 
the object of contempt for this fatwa and similar views about al- 
Ghazzali and others as revealed by Ibn Hajar al-Haytami in his Fatawa 
Hadithiyya and by al-Biqa‘’s own student, al-Suyati, who rebutted 
him with his fatwa Tanbih al-Ghabi fi Takhti’at Ibn ‘Arabit'” 


(10) A worldwide dumping of the English translation of the book 
Taqwiyat al-Iman (“Strengthening of the Faith”) by the Indian 
Wahhabi Shah Isma‘il Dihlawi (1193-1246) as published by the 
“Darussalam” publishing house. 


Who is Isma ‘tl Diblawt? 


Muhammad Isma‘il Dihlawi (1193-1246) was the nephew of Shah 
‘Abd al-‘Aziz (d. 1203) the son of Shah Wali Allah Muhaddith Dihlawi 
(d. 1176/1762) the son of Shah ‘Abd al-Rahim (d. 1131/1719). He 
eventually strayed so far from the Sunni and Naqshbandi Sufi path 
of his illustrious forefathers that he became what the Indian Hanafi 
and Maturidi Shaykh, Fadl al-Rasil al-Badayiini (1213-1289) in his 
al-Mu‘tagad al-Muntaqad (1270) calls “the chief Najdi” (kabir al- 
najdiyya) of India and “their client” (mawlahum). Al-Badayini is 
among the earliest Indian Ulema to refute Isma‘il’s books that form 
the basis of Wahhabism in that country such as Taqwiyat al-Iman 
(1240), Idah al-Haqq, al-Sirat al-Mustaqim, etc. Among his extent 
works: Sayf al-Jabbar al-Maslal ‘ala A‘da@’ al-Abrar (“The sword of 
the Almighty Drawn against the Enemies of the Pious”). However, 
Mawlana FadI al-Haqq al-Khayrabadi was the first scholar in the 
Subcontinent to oppose and debate Isma‘il Dihlawi, against whom he 
authored the first refutation of all, Tahgiq al-Fatwa fi Ibtal al-Taqwa 


in Persian. 


108 Ed. ‘Abd al-Rahman al-Wakil (Bilbis: Dar al-Taqwa, 1989). 
109 Ed. ‘Abd al-Rahman Hasan Mahmid (Cairo: Maktabat al-Adab, 1990). 
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Those Who Affirm that Allah Can Lie 


Isma‘il Dihlawi was reportedly the first of the Wahhabis of India to 
forward the heresy of imkdan kadhib or “the possibility of lying” 
(on the part of Allah Most High!)!!° and was imitated in this belief 
by the Deobandi Shaykhs Ahmad Rashid Gangohi (d. 1323/1905) in 
Fatawa-e-Rashidia and his apologist Khalil al-Saharanfuri (d. 1927) 
in his al-Barahin al-Qati‘a. Among others, refutations were published 
by Mulla Sahib Baghdadi, Mawlana Fadl al-Haqq Khayrabadi, and 
Imam Ahmad Rida Khan (1272-1340) who wrote: 


Lying is a defect and the latter, by Consensus, cannot possibly 
be attributed to Allah 4%. I have discussed this question in detail 
in my book Subhan al-Subbih ‘an ‘Aybi Kadhibin Maqbih 
(“Glorified is the Glorious One Far Above the Ugly Attribution 
of Mendacity”) in which I quoted many texts from the Imams 
of Kalam and Tafsir, among other authorities, stipulating such 


impossibility for Allah and stating Consensus on the matter.!"! 


Al-Badayini said the following on the issue: 


Lying is impossible for Him - exalted is He! — as are all defective 
characteristics. In this respect the Najdiyya parted with the people 
of Islam. Their elder said: “His lying and the attribution to Him- 
exalted is He! - of that defect is not an impossibility in itself [or: 
is not precluded from the Essence] nor does it lie outside Divine 
power. If it did, then we would have to conclude that human 
power exceeds Divine power.” 


Note that Ibn Hazm used the same spurious logic to assert in al-Fisal 
fil-Milal wal-Nihal — in violation of the Consensus of the Salaf and 


110 Yak Rozi (p.145 according to http://members.tripod.com/okarvi/W_B.html as 
of August, 2007) and Yaseen Akhtar Misbahi in Ahle Sunna wal-Jama‘at ka Ijmali 
Ta‘aruf. 

"ll Ahmad Rida Khan, Fatawa al-Haramayn bi-Rajf Nadwat al-Mayn (Waaf Ikhlas 
offset repr. p. 11-12). 
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Khalaf — that having a mate and child is necessarily within the Divine 
power also, because, otherwise, He would be powerless (‘Gjiz) and 
creatures would possess a power which the Creator does not!! 

In the same way as the proponents of imkdan kadhib defended 
their belief with the pretext that Allah can do anything, they also held 
the belief — as in Chapter Five of the English translation of Taqwiyat 
al-Iman [p. 85] — that “He [Allah] may bring into existence millions of 
Prophets, saints, jinns, angels, and entities equal to Gabriel and the 
Prophet Muhammad 4% in terms of status.” When Isma‘il al-Dihlawi 
was taken to task for this statement (by Mawlana Fadl al-Haqq al- 
Khayrabadi), he argued in his Yak Rozi (“One-Dayer”) that he was 
referring not to the Will of Allah, “but to His Capability to bring 
something into existence,” adding, by way of a further example, that 
the birth of another person of the stature of the Holy Prophet #& was 
a distinct possibility! 

Al-Badayuni continued: 


One of his [Shah Isma‘il al-Dihlawi’s] followers went on in 
this disgraceful manner with words that are of no avail to him 
and shall lead him straight to Hell to the point that he had to 
admit the possibility of attributing to Him ignorance, impotence, 
and the generality of defects, shameful traits, indecencies, and 
disgraceful aspects, laying himself and his camp bare with all kinds 
of scandals... 

Imam Ibn al-Humdm said in al-Musdyara: “Defective traits 
are impossible for Him — exalted is He! —- such as ignorance and 
lying.” 

[Kamal al-Din Muhammad ibn Muhammad] Ibn Abi al-Sharif 
[al-Shafit d. 905] said in his commentary [al-Musamara fi Sharh al- 
Musdayara]: “More than that, it is impossible for Him — exalted is 
He! - to be attributed any trait that consists in neither-perfection- 
nor-imperfection, because each and every single Divine Attribute 
is an Attribute of perfection.... Nor is there any difference in this 


'2 Tbn Hazm, al-Fisal (2:138). 
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respect between the Ash‘aris and the rest, in that all that denotes 
imperfection with respect to creatures, the Most High Creator is 
transcendant beyond and absolutely exempt of, such an attribute 
being an impossibility for him — exalted is He!” And lying denotes 
imperfection with respect to creatures. 

It was also stated in [al-Taftazani’s] Sharh al-Maqasid: “If 
it were permissible to describe Him as contingent (hadith) then 
imperfection would be possible for Him and this is false and 
rejected by Consensus.” 

And in [al-Jurjani’s 2,300-page] Sharh al-Mawagif: “Lyingis pre- 
cluded from Him by agreement [of both Sunnis and Mu‘tazilis].... 
for three reasons according to us [Sunnis], the first being that lying 
is a defect and any defect is absolutely impossible for Allah by Con- 
sensus.” ... 

And in Kanz al-Fawa’id: “All these opposites are impossible 
for the Lord of creatures as we have exposed before, ... as He is 
transcendant beyond and exempt of lying both according to the 
letter of the Law and according to the light of reason.” 

And in al-Dawani’s Sharh al-‘Aqa’id: “Lying is a defect and so 
cannot be counted among the possibilities (mumkinat) nor does 
Divine power include it, and the same applies to all the different 
kinds of imperfections in relation to Him - exalted is He! - such 
as ignorance and powerlessness... It is incorrect to attribute to 
Him movement, displacement, ignorance, or lying because those 
are imperfections and imperfections are impossible for the Most 
High.” 

And in Sharh al-Sanisiyya |= Tali‘ al-Bushra ‘ala al-‘Aqidat al- 
Sanisiyya al-Sughra by Ibrahimibn Ahmad al-Marighni al-Maliki]: 
“As for the demonstration of the obligatoriness of their [Prophets’] 
truthfulness — upon them blessings and peace — it is because if they 
were not considered truthful, then His Report — exalted is He! - 
[about them] would by necessity be deemed a lie, and lying is an 


impossibility for Allah because it denotes lowliness.”!'% 


3 Al-Badayini, al-Mu'‘taqad al-Muntaqad (Waqf lhlas offset repr. p. 64-66). 
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Isma‘il Dihlawi is also notorious for affirming in his purported 
“Straight Path” (al-Sirat al-Mustagim) — apparently co-authored with 
his close associate Sayyid Ahmad Barelwi'"* that “Becoming absorbed 
(sarf-e-himmat) in the Prophet Muhammad #, were it to occur during 
Salat, is much worse than to become absorbed in the thought of an 


2115 


ox or a donkey. It goes without saying that such a statement 


constitutes clear disparagement of the Prophet #8, which is passible of 
death in all four Sunni Schools. 


The Condemnation of Taqwiyat al-Iman 


Shaykh Isma‘il Dihlawt wrote Taqwiyat al-Iman in the wake of 
his Hijaz years (1236-1239), at which time he had come under the 
tutelage of Wahhabi missionaries. Ostensibly a work on Islamic mo- 
notheism (tawhid), it promotes a deviant understanding of some of 
the Qur’anic verses and Prophetic narrations that pertain to Tawhid 
in studied or forced omission of any of the previous works authored 


by the established authorities in the field, much in the same way as 
Muhammad ibn ‘Abd al-Wahhab in his Kitab al-Tawhid. The two 


‘M4 Sayyid Ahmad Barelwi had declared a jihad against the Sikh rulers of the Punjab. 
He and his followers were eventually betrayed by their Afghan allies and defeated by 
Ranjit Singh, the Sikh ruler of Northern India, and killed in 1246/1831 in Balakot. The 
Tawarikh-e-‘Ajibah (p. 182) states: “In this biography and by his letters it is clearly 
evident that Mr. Sayyid [Ahmad] had no intention to wage a war against the British. He 
thought of their government as his government. Undoubtedly, if the [British] government 
was against him he would not have received any [financial] aid [from them]. But the 
government wished to break the strength of the Sikh [rebels].” The Hayaat-e-Tayyibah 
(p. 302) states that one day, as Isma‘il Dihlawi was lecturing on jihad against the Sikhs 
in Calcutta, a person asked: “Why do you not give a fatwa to wage jihad against the 
English?” He replied: “It is not wajib in any case to fight against the British. First, be- 
cause we are their subjects; second, they do not interfere in our religious affairs and 
we have all kinds of freedom under their rule. In fact, if any one attacks the British, it 
is the religious duty of Muslims to fight against them and protect our (British) govern- 
ment.” 

'!S Siraat-e-Mustaqeem (p. 86=p. 150). 
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books show equal ignorance of the two Sunni Schools of Islamic 
doctrine, simplistic and largely cursory treatment of the Qur’an and 
Sunna, harping on specific themes that are obviously problematic to 
the authors, and committing doctrinal errors the like of any one of 
which is enough to characterize its author as heretical. 

Just as Shaykh Muhammad ibn ‘Abd al-Wahhab raised a storm 
of controversy and was refuted by a host of Sunni Ulema from the 
Hijaz and elsewhere beginning with his own brother Sulayman ibn 
‘Abd al-Wahhab, Isma‘il Dihlawi was also immediately opposed by 
a host of Indian Sunni Ulema beginning with his own family and the 
Ulema of Delhi such as his two paternal uncles Shah ‘Abd al-‘Aziz 
Muhaddith Dihlawi (d. 1239/1834) (the son of Shah Wali Allah and 
one of those considered a Renewer of the thirteenth Hijri century) and 
Shah Rafi‘ al-Din Muhaddith Dihlawi in his Fatawa, Shah Ahmad 
Sa‘id Dihlawi, Mawlana Sadr al-Din the Grand Mufti of Delhi, 
Mawlana Fadl al-Rasul al-Badayani in al-Mu ‘taqad al-Muntaqad and 
Sayf al-Jabbar, Mawlana Fad| al-Haqq Kayrabadi, Mawlana ‘Inayat 
Ahmad Kakuriwi (author of ‘Ilm al-Sigha), Shah Ra’af Ahmad 
Nagqshbandi Mujaddidi, and others. Mawlana Hashmat ‘Ali Khan 
adduced the names of 268 Ulema verifying the fatwa of the takfir on 
Isma‘il’s school in the persons of Qasim Nanutwi, Rashid Gangohi, 
Ashraf ‘Ali Tahanawi, and Khalil Ahmad Saharanfiari in a work titled 
al-Sawarim al-Hindiyya (Muradabad, 1345/1926) while Husdm al- 
Haramayn lists the endorsements of 33 Ulema from the Arab world 
and the Sub-Continent. 

Al-Sawarim al-Hindiyya’s primary objective was to eradicate 
the allegation made against Imam Ahmad Rida in Khalil Ahmad 
Saharanfari’s al-Muhannad that the former had distorted and 
fabricated Deobandi beliefs in his Arabic writings to obtain 
endorsements from the Arab scholars, whereupon 268 scholars of the 
Subcontinent vindicated Imam Ahmad Rida supporting him in this 
takftr. Hence, the aforementioned Deobandi scholars were considered 
apostates in parts of the Subcontinent. 
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Imam Ahmad Rida categorically mentioned, in more than one 
of his books, that he did not consider Isma‘il Dihlawi an apostate. In 
his treatise entitled Subhan al-Subbih ‘an ‘Aybi Kadhibin Maqbih 
(Lucknow 1309), he mentions seventy-five aspects of kufr in the 
stances of Isma‘il Dihlawi but nevertheless refrained from issuing 
the opinion of takfir, saying: “The scholars who take precautions do 
not make his takfir and this is the correct view. This is the answer 
upon which our verdict is issued and established, our madhhab, the 
relied upon stance, and in that is safety and accuracy.” He repeats 
this conclusion in al-Kawkabdt al-Shihabiyya fi Kufriyyati Abi al- 
Wahhabiyya (‘Azim Abad 1316) and Sall al-Suyafi al-Hindiyya ‘ala 
Kufriyyati Baba al-Najdiyya (‘Azim Abad 1316). 

Of Rashid Gangohi and Khalil Ambethvi Saharanfiri he said 
in Tambid al-Iman (1326): “Leave aside Isma‘il Dihlawi and take 
the new slanderers upon whom we have recently issued the fatwa of 
kufr (in al-Mu‘tagad al-Mustanad in 1320 and again in Husam al- 
Haramayn in 1324), I did not pronounce takfir of them until I became 
aware of their explicit insults on the issue of imkdan al-kadhib. I had 
already established their kufr through seventy aspects of the necessary 
implication of disbelief (luzam al-kufr) in Subhan al-Subbih (1309) 
at the end of which I had said (p. 80): “Allah forbid! Allah forbid! A 
thousand times Allah forbid! I certainly do not desire to make their 
takfir, and up until now I consider his (i.e. Isma‘tl Dihlawi’s) followers 
Muslims, even though there is not doubt in their misguidance and 
blameworthy innovation. Likewise, I do not make takftr of their chief 
because our Prophet # forbade us from making takfir of anyone who 
declares ‘there is no God save Allah’ until the basis of kufr becomes 
more glaring than the shining sun and there is absolutely no possibility 
of the slightest and weakest Islamic meaning as an alternative.”'' 

Similarly, in his refutation of Taqwiyat al-Iman entitled Atyab al- 
Bayan, Sadr al-Afadil Na‘im al-Din Muradabadi states, “Our scholars 


116 Ahmad Rida Khan, Tambid al-Iman (p. 132-135) in Urdu, published with 
Husam al-Haramayn (Lahore: Maktaba Nabawiyya, 1989). Arabic translation by 
Muhammad al-Qadiri (Lahore: Hizb al-Qadiriyya ,1989). 
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do not issue takfir against Isma‘il Dihlawi but consider his state akin 
to that of Yazid.” His teacher Imam Ahmad Rida said something 
similar in volume fifteen of his Fatawda.'” 

Taqwiyat al-Iman contains the following aberrations among 
others: 


— The attribution of shirk to the majority of the Umma in the 
first lines of Chapter One [p. 42-43] and the statement in Chapter 
Six [p. 109]: “Presently, all kinds of shirk (both the ancient and 
new ones) are rampant among Muslims. What the Prophet # 
prophesied earlier seems to be coming true now. For instance, 
the Muslims are treating Prophets, saints, Imam and martyrs, etc. 
polytheistically.” 

The attribution of shirk to the majority of the Umma is an 
unmistakable signature of the heresy of the Khawarij, who did 
not hesitate to brand as mushrik the rank and file of the Muslims 
including the Rightly-Guided Caliphs. As for the prophesies related 
to polytheism at the end of time, they pertain to the very last phase 
of the Major Signs (al-‘alamdat al-kubra) before the rising of the 
Hour. Such does not occur until after the killing of the Dajjal at the 
hands of ‘Isa #22, followed by his death and the disappearance of 
all believers from the face of the earth. The author of Taqwiyat al- 
Iman knows this full well since he cites a hadith from Sahih Muslim 
to that effect at the end of his Chapter Six [p. 110-111]! Until then, 
the Prophet # said that his Umma was protected against error and 
that his greatest fear for us was not shirk but worldly competition 
and scholarly impostors. Thus the charge that “the Muslims are 
treating Prophets, saints, Imam and martyrs, etc. polytheistically” 
is unsupported and is overwhelmingly false. In fact, this charge 
is only a camouflage of the very real disrespect of Prophets and 
Saints for which Wahhabism and its sectarian offshoots stand. 


'7 This and the previous three paragraphs slightly adapted from material provided 
by Shaykh Munawwar ‘Atiq Rizwi. 
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— The statement in Chapter Two [p. 50-51] that “If a person calls 
upon someone (by invoking his name) other than Allah, while 
doing his everyday routine chores, so that the one called upon may 
help him obviate his distress, or attacks an enemy by invoking his 
name, or keeps pronouncing his name on the beads of a rosary.... 
All the above things and acts prove the presence of the elements 
of Shirk.... By nursing this kind of faith, a man undoubtedly turns 
into a Mushrik.” 

This drivel aims at blurring the line between calling for help 
(istighatha) and worshipping (‘ibdda) and reveals ignorance of the 
Qur’an and Sunna. The licitness of istighatha or calling for the 
help of a qualified creature is patently established in the Qur’an 
and Sunna, as shown by [1] the verse of istighatha cited below; 
[2] al-Bukhari’s narration that our mother Hajar, when she was 
running in search of water between Safa and Marwa, heard a voice 
and said: “O you whose voice you have made me hear! If there is 
a ghawth (help/helper) with you (then help me)!” and an angel 
appeared at the spot of the spring of Zamzam; [3] al-Bukhari’s 
narration of the Prophet # from Ibn ‘Umar -s: “Truly the sun shall 
draw so near on the Day of Resurrection that sweat shall reach 
to the mid-ear, whereupon they shall ask (istaghathi) help from 
Adam 21, then from Misa #2), then from Muhammad # who will 
intercede.” [4] The narration from Anas in al-Bukhari explicitly 
states that all the Prophets say, “I am not fit for this” except the 
Prophet Muhammad, who says: “I am fit for this [intercession].” 
Even Shaykh Muhammad ibn ‘Abd al-Wahhab concedes: “We do 
not deny nor reject the invocation of help from the creature insofar 
as the creature can help, as Allah && said in the story of Misa #4): 
{And his countryman sought his help (istaghathahu) against his 
enemy} (28:15).”"8 We have already mentioned these proofs. 

Further examples from the Sunna for calling upon someone to 
obviate distress are [5] in the authentic hadith in which the Prophet 
# taught a blind man to say, in his du‘a’: “O Allah, I am as- 


18 In Majmi‘at al-Tawhid (p. 232). 
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king you and turning to you with your Prophet Muhammad, the 
Prophet of mercy. O Muhammad (ya Muhammad)! I am turning 
with you to my Lord regarding my present need [another version 
has: “I am asking my Lord with your intercession concerning the 
return of my sight”] so that He will fulfill my need. O Allah! Al- 
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low him to intercede (with you) for me. [6] This supplication 


was later taught by the Companion ‘Uthman ibn Hunayf to a 
man who was seeking the ‘Uthman ibn ‘Affan’s help in a certain 
matter, after the Prophet’s # death.”° [7] In the authentic hadith 
in which the Prophet # says: “Allah has angels on earth — other 
than the Record-Keepers— who keep a record of the leaves that fall 
on the ground. Therefore, if one of you is crippled in a deserted 
land where no one is in sight, let him cry out: ‘Help, O servants of 
Allah? (ya ‘ibad Allah aghitha).’”?! [7a] It is also related from ‘Abd 
Allah ibn al-Imam Ahmad Ibn Hanbal that he said: “I heard my fa- 
ther say: ‘I performed pilgrimage five times and once I got lost on 
the way. I walked and began to say: O servants of Allah, show us 


'? Narrated by Ahmad, al-Tirmidhi (hasan sahth gharib — Da‘awat Ch. 119), Ibn 
Majah (Book of Igamat al-salat wal-sunnat, Ch. on Salat al-haja §1385), al-Nasa’i 
in ‘Amal al-Yawm wal-Layla (p. 417-418 §658-660), al-Hakim (1:313, 1:526), al- 
Tabarani in al-Kabir, and rigorously authenticated as sound (sahih) by nearly fifteen 
hadith Masters including Ibn Hajar, al-Dhahabi, al-Shawkani, and Ibn Taymiyya as 
stated in The Reliance of the Traveller. 

20 Narrated by al-Bayhaqi in Dala’il al-Nubuwwa (6:166-168) with a sound chain 
according to al-Ghumari in his Juz’ fil-Radd ‘ala al-Albani (Beirut, 1996), Aba Nu‘aym 
in Ma‘rifat al-Sahaba, al-Mundhiri (1:473-476=1:272-273=1:353-354), al-Haythami 
(2:279), and al-Tabarani who declared it sahth in al-Kabir (9:17-18=9:30-31), al-Saghir 
(1:184/201-202=1:306), and al-Du‘a’ (p. 320-321), as did al-Shawkani in Tuhfat al- 
Dhakirin (Beirut 1970 ed. p. 37). See also al-Mubarakfiri, Tubfat al-Ahwadhi (10:25) 
and al-Ghumart’s Misbah al-Zujaja ft Salat al-Haja. 

1 Narrated from Ibn ‘Abbas by al-Tabarani in al-Kabir with a fair chain (a - 
cording to Ibn Hajar in al-Amaii) of trustworthy narrators according to al-Haythami 
(10:132) and by al-Bazzar with a fair chain according to Ibn Hajar in Mukhtasar 
Zaw@a@ id Musnad al-Bazzar (2:419-420 §2128) cf. al-Shawkani in Tubfat al-Dhakirin 
(p. 219=p. 155-156); Ibn Abi Shayba (7:103); and al-Bayhaqi in al-Adab (p. 436) and 
Shu‘ab al-Imdan (1:183 §167; 6:128 §7697). 
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the way! Icontinued to say this until I got on the right way.’””? [8] 
Al-Haytham ibn Hanash [al-Nakha‘i] said: “We were in ‘Abd Allah 
ibn Umar’s house when he felt a cramp in his leg, whereupon one 
man said to him: ‘Remember (or mention) the dearest of people 
to you,’ so he said: ‘O Muhammad!’ (ya Muhammad) # and he 
seemed relieved of his cramp.”!? This narration is confirmed by 
[9] the sound (sahih) report of this event narrated by al-Bukhari 
in al-Adab al-Mufrad from ‘Abd al-Rahman ibn Sa‘d who said: 
“Tbn ‘Umar had a cramp in his leg, whereupon a man said to him: 
‘Remember (or mention) the dearest of people to you,’ so he said: 
‘Muhammad!’”!24 

Examples from the S7ra for attacking an enemy by invoking the 
name of a blessed person: [1] in the fighting of the Muslim armies 
under the command of Khalid ibn al-Walid in the devastating battle 
ofal-Yamama against Musaylima the Arch-Liar during the caliphate 
of Abu Bakr al-Siddiq, the rallying-cry of the Muslims was” Ya 
Muhammadah!”' [2] The same took place in the battle of Aleppo 
(Halab) under the command of Ka‘b ibn Damura.!”° 


22 Narrated by Ibn Muflih al-Hanballi in al-Adab al-Shar‘iyya. 

"3 Narrated by al-Nawawi in al-Adhkdar (1970 Riyadh ed. p. 271, 1988 Ta’if ed - 
tion p. 383, 1992 Makka edition p. 370), Ibn al-Qayyim — without the interjection ya 
— in al-Wabil al-Sayyib (1952 ed. 180=p. 195) and al-Shawkani’s Tubfat al-Dhakirin 
(Cairo ed. p. 291-292=1970 Beirut ed. p. 206-207). This report is narrated by Ibn 
al-Sunni through Muhammad ibn Mus‘ab al-Qarqasani who was declared weak by 
several Imams but Imam Ahmad considered him thiga cf. al-Arna’at, Tahrir al-Taqrib 
(3:318 §6302). At any rate, the narration is confirmed by the hadith of al-Bukhari in 
al-Adab al-Mufrad. 

4 Narrated by al-Bukhari, al-Adab al-Mufrad (1990 ‘Abd al-Baqi Beirut ed. p. 
286): “Aba Nu‘aym [al-Fadl ibn Dukayn] narrated to us and said: Sufyan [ibn ‘Uyay- 
na] narrated to us: From Abi Ishaq [Sa‘d ibn Ibrahim]: From ‘Abd al-Rahman ibn Sa‘d 
[al-Makhzimi al-Muq‘ad] - al-Dhahabi said of him in Mizan al-I'tidal (2:566 §4875), 
“This narrator is trustworthy (dha thiqa).” This is a chain of sound narrators despite 
the contrary claim of al-Albani in the book he titled Daf al-Adab al-Mufrad (p. 87). 

25 Narrated by al-Tabari in his Tarikh (2:281) and Ibn Kathir in in al-Bidaya wal- 
Nihdaya (Dar Thya’ al-Turath ed. 6:324). 

26 Narrated by al-Waqidi in Futah al-Sham (1:248). 
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An example from the Sunna for pronouncing the name of a 
blessed person a number of times for the fulfillment of one’s needs 
is in the report of Ibn Abi Fudayk (d. 200), one of the early Scholars 
of Madina and one of al-Shafi‘’s and al-Bukhari’s Shaykhs, that 
“whoever stands at the Prophet’s # grave and recites {Allah and 
His angels send blessings on the Prophet...} (33:56) and then says: 
‘Allahblessyou,O Muhammad! (sallallahbu ‘alayka ya Muhammad) 
seventy times, an angel will call him saying: ‘Allah bless you, O So- 


and-so! None of your needs will be left unfulfilled.’””’ 


- The phrase [p. 51]: “whether such a knowledge which is attributed 
to him, happens to be a personal one or granted by Allah.” 

This phrase shows that Isma‘il Dihlawi believes there are 
two types of knowledges, one that Allah grants and one that lies 
beyond His ability to grant — Exalted is Allah above what they 
associate to Him! 


— The statement in Chapter Two [p. 52-53]: “If a person makes 
a bow or prostration before the grave of a Prophet [or] saint... 
stands in front of them with folded hands... kisses a grave or un- 
dertakes a long journey to visit graves and other places; lights 
earthen lamps there or makes arrangements for illuminating them; 
or puts coverings on their walls or offers a sheet as a covering on 
the grave... asks for the fulfillment of wishes there... anyone doing 
any of the above acts commits a clear and manifest shirk.” 

The above statement shows the extent of irresponsibility of the 
book, its authors, and those who translate it or propagate it today. 
There is Consensus in Islam that travel to visit the Prophet # is 
a desirable act of worship (qurba) as stipulated in Qadi ‘Tyad’s 
al-Shifa’ and elsewhere. No less than Imam Ahmad #s declared 


"7 Narrated by Ibn Abi al-Dunya, al-Bayhaqi in Shu‘ab al-Iman (3:492 §4169) and 
Qadi ‘Iyad in al-Shifa’ cf. al-Jurjani in Tar7kh Jurjan (p. 220), Ibn Jama‘a in Hidayat 
al-Salik (3:1382-1383), Ibn al-Jawzi in Muthir al-Gharam (p. 487), and al-Suyati in 
al-Durr al-Manthiir (1:570). 
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there was no harm in kissing the Prophet’s & grave.'?* And it is 
authentically related from Imam al-Shafit # that he used to pray 
next to Imam Abi Hanifa’s grave in Baghdad in order to ask 
for the fulfillment of his needs there.’?? Al-Dhahabi relates that 
Imam Ahmad used to seek blessings from the relics of the Prophet 
#8. He then lambasts whoever dares fault the practice of tabarruk 
or seeking blessings from blessed objects: 


‘Abd Allah ibn Ahmad said: “I saw my father take a hair that 
belonged to the Prophet 4, put it on his mouth, and kiss it. 
I believe I saw him put it on his eyes. He also dipped it in 
water and drank the water to obtain cure. I saw him take the 
Prophet’s & bowl (qas‘a), wash it in water, and drink from it. 
I saw him drink Zamzam water in order to seek cure with it, 
and he wiped his hands and face with it.” I say: Where is the 
quibbling critic of Imam Ahmad now? It is also authentically 
established that ‘Abd Allah asked his father about those who 
touch the pommel of the Prophet’s # pulpit and touch the wall 
of the Prophet’s # room, and he said: “I do not see any harm 
in it.” May Allah protect us and you from the opinion of the 
Khawéarij and from innovations!!*° 


— The statement in Chapter Three [p. 58]: “We must understand 
that anyone — whether one of the most eminent human beings or 
any of the angels dearest and nearest to Allah — does not carry 
the status of even a shoe-maker in terms of frivolity and disgrace, 
while facing the magnificence of the Divinity.” 

This kind of coarse disparagement of the Prophets and angels 
is kufr passible of death according to most of the Salaf — whether 
uttered ostensibly in the cause of Tawhid or in that of atheism — 


28 Narrated by ‘Abd Allah ibn Ahmad ibn Hanbal in al-‘Ilal fi Ma‘rifat al-Rijal 
(2:492). 

2° Narrated by al Khatib in Tarikh Baghdad (1:123) and Ibn Abia Wafa’ in Tabaqat 
al-Hanafiyya (p. 519). 

130 Al-Dhahabi, Siyar (9:457). Ch. on Imam Ahmad, section entitled Min adabih. 
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and further lies in blatant contradiction of countless verses of the 
Glorious Qur’an extolling the high rank of the Prophets and angels 
in the Divine Presence. Similar to this is the statement in Chapter 
Five [p. 85] that “He [Allah] may bring into existence millions of 
Prophets, saints, jinns, angels, and entities equal to Gabriel and 
the Prophet Muhammad & in terms of status, merely by uttering 
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a word ‘Be.’” One of the prominent Ulema of Delhi at the time, 
Mawlana Fadl al-Haqq al-Khayrabadi, rightly denounced this 
statement as heretical since these words do not denote the greatness 
of the Creator as much as they stress disparagement (tangis) of 
the Prophet &, Gibril #4, and the rest of the Prophets, angels, 
and saints. Likewise, the despicable statement in Chapter Seven 
[p. 145] that “In terms of the first implied meaning [of the word 
‘master’ (sayyid) in the sense of the independent ‘master of all who 
is not governed by anyone’], we shouldn’t even consider him # a 
master of an ant, because he himself is not empowered to exercise 
an authority even over an ant.” 


-— The statement in Chapter Four [p. 70-71]: “In case someone 
recognizes a Prophet... to be as such (having the knowledge of the 
unknown), such a person becomes a Mushrik.” This mad fatwa 
makes idolaters of the entire Umma since a Muslim necessarily 
confesses the Prophet’s #8 knowledge of the unknown, beginning 
with the Companions such as ‘Abd Allah ibn Rawaha who said: 


Among us is the Messenger of Allah reciting His Book 
As the radiant light cleaves the true dawn'’s sky. 

He showed us guidance after blindness and our hearts 
Now firmly know that all he says will take place.'*! 
and Hassan ibn Thabit who said #s: 


A Prophet who sees around him what others do not 

5! Narrated from Abi Hurayra by al-Bukhari in al-Tartkh al-Saghir (1:23) and Ibn 
Abi ‘Asim in al-Ahdd wal-Mathani (4:38). Al-Qurtubi (14:100) and Ibn Kathir (3:460) 
cite it in their Tafsirs. 
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And recites the Book of Allah in every assembly! 
If he says something of a day which he has not yet seen 
What he says is confirmed on the morrow or the next day.'** 


and Malik ibn ‘Awf who said #s: 


You’ve never seen nor heard of anyone in all mankind like 
Muhammad: Without stint he gave lavishly to all and when you 
wished he told you what happens tomorrow.'* 


Shaykh Rashid Gangohi similarly attempts to defend the charge of shirk 
for whoever would attribute the Prophet # — as do the Ulema of Ab/ al- 
Sunna—a notion of knowledge of the unseen (“lm al-ghayb): “Knowledge 
of the unseen belongs exclusively to Allah 4. To use this word in any 
way for anyone else, I feel, is not free of shirk.” (‘ilm ghayb khas Haqq 
Ta‘ala ka hey is lafz ko kisi tawil se dusre par itlag karna ayham shirk se 
khali nabi).* “Hence, on this, all of the four Imams of the Schools and 
the Ulema agree that the Prophets do not have knowledge of the unseen” 
(pas is me har char a’imma madhahib o jami ‘ulama’ muttafiq hey ke 
anbiya ‘alayhimus-salam ghayb par mutla‘ nahi hey).'* 

Gangohi’s student Shaykh Khalil al-Saharanfiri followed in his 
wake, asserting that the Prophet # “was not aware of his ultimate 
fate and of things beyond a wall,” and that there are clear textual 
proofs establishing the vast knowledge of the unseen possessed by 
Shaytan and the Angel of Death but that no such mass exists that such 


132 Narrated from Hisham ibn Hubaysh by al-Tabarani in al-Kabir (4:48-50), al- 
Hakim (3:9-10 isnad sahih), Ibn ‘Abd al-Barr in al-Ist7‘ab (4:1958-1962), al-Taymi in 
the Dala’il (p. 59-60), and al-Lalika’i in his I‘tigad Ahl al-Sunna (4:780). Cf. al-Tabari 
in his Tafsir (1:447-448) Ibn Hibban in al-Thigat (1:128) and al-Kila‘t in al-Iktifa’ 
(1:343). Also narrated from Abi Ma‘bad al-Khuza‘i by Ibn Sa‘d (1:230-232) but this is 
mursal and Abt Ma‘bad is a Tabi‘ as stated by Ibn Hajar in al-Isaba (§10545). 

'33 Narrated by Ibn Abi al-Dunya in Makarim al-Akhlaq (p.123 § 409), Ibn Hisham 
in the Sira (4:928 = 5:167), Ibn ‘Asakir in his Tartkh (56:482 and 56:488), and Ibn 
Sayyid al-Nas in Minah al-Madh (p.299-300) cf. Ibn Kathir, Tafsir (2:359), Bidaya 
(4:414), Ibn al-Athir, Usd al-Ghaba (4:290), Isaba (5:551), etc. 

134 Fatawda Rashidiyya (1:20, 3:32 cf. 3:90, 2:141). 

135 Mas’ala dar ‘Ilm Ghayb (p. 4). 
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knowledge is also possessed by the Holy Prophet ##!!%° In contrast, 
Haji Imdadullah Muhajir Makki (d. 1317) said: “[Some] people say 
that the Prophets and Awliya do not have knowledge of the unseen. I 
say, whichever direction the People of Truth look, the unseen unveils 
itself to them. This knowledge is true!” 8” The head of the Deobandi 
School himself, Muhammad Qasim Nanotwi stated: “Knowledge of 
the first, for example, is one thing and knowledge of the last another, 
but all of these knowledges are gathered in the Messenger of Allah 
#3!°138 Mawlana Manzir Ahmad Sanbhili similarly writes: “We and 
all of our great Scholars believe that the way he 4 has been given 
honourable knowledge, this was not given even to the pure groups of 
the Angels brought near and Prophet-Messengers.”!° 

The greatest and most definitive answers on this chapter were 
presented in the masterpiece of Imam Ahmad Rida Khan, al-Dawlat 
al-Makkiyya fil-Maddat al-Ghaybiyya (written in 1323 and expanded 
with footnotes through later years) although he wrote no less than 
eight other works on the topic: Saltanatu al-Mustafa ft Malakat kulli 
al-Wara (1297/1880 “The Supremacy of the Elect One in the Kingdom 
of All Creation”); Mil’ al-Jayb bi-‘Ilm al-Ghayb (1318/1900 “Fullness 
of the Heart with the Knowledge of the Unseen”); Inba’ al-Mustafa 
Hala Sirri wa-Akhfa (1318/1900 “The Disclosure by the Elect One of 
the Secrets and of Things More Hidden”); al-Lu’lw’ al-Makniin ft ‘Ilm 
al-Bashir ma Kana wamda Yakiin (1318/1900 “The Concealed Pearl: 
The Knowledge of the Bringer of Good Tidings in What Was and What 
Shall Be”); [bra’ al-Majniin (1323/1905 “The Cure of the Mad”); al- 


36 Barabin-e-Qati‘a (Matbu‘at Sad-hira p. 51 Kutub Khana Imdadiyah, Deoband 
p. 55). Yet, in al-Muhannad, the same al-Saharanfiri states (p. 38) that no creature 
ever received what the Prophet & has received in the knowledge of the first and the 
last, whether angel brought near or Prophet-Messenger! But, he adds, this does not 
necessarily entail knowledge of every specific detail of the lower world. These flip- 
flops were examined by Na‘im al-Din Muradabadi (d. 1367) in al-Tahqiqat li-Daf 
al-Talbisat (Lahore). 

137 Shama’im Imdadiyya (p. 115); Imddadul-Mushtaq (p. 76). 

138 Tahzirun-Nas (p. 4). 

139 Sayf Yamani (p. 8). 
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Jala’ al-Kamil (1326/1908 “The Complete Unveiling”); Izahat al- 
Ghayb (1330/1911 “The Removal of Invisibility”); and Habl al-Wara 
(“The Rope of Creatures”). 

The claims in Chapter Four [p. 76] that “The Prophets do not 
enjoy the distinction of having been awarded the keys to the unseen 
to the effect that they may have a cognizance of someone’s innermost 
feelings or could make predictions about whether or not someone is 
going to be blessed with a child, whether one’s business is going to 
yield profit or incur a loss, or whether someone is going to emerge 
victorious in a battle or face a defeat.” 

The following authentic reports prove beyond doubt the falsehood 
and great ignorance of the above claims. First, there are countless reports 
on the Prophet’s # cognizance of someone’s innermost feelings. Among 
them: [1] After the conquest of Makka while Aba Sufyan was sitting 
near the Ka‘ba and thinking to himself, “I have no idea how Muhammad 
beat us” whereupon the Prophet & came up to him, slapped him in the 
chest and said: “With Allah he is beating you!” !*° [2] The Prophet # an- 
nounced to ‘Amr ibn Wahb al-Jumahi that he had come to kill him on 
contract by Safwan ibn Umayya. ‘Umayr was startled and asked, “What 
did I contract with him?” “You let him task you with killing me in ex- 
change for taking charge of your dependents and paying off your debt, 
but Allah put an obstacle between you and your plan!” “Umayr said: “I 
bear witness that you are the Messenger of Allah!” Then he returned to 
Makka and began to call the people to Islam.'*! [3] Similarly the would- 


40 Narrated from ‘Abd Allah ibn Abi Bakr ibn Hazm by Ibn ‘Asakir (23:458-459) 
cf. Isaba (3:414) and Dahlan’s Sira (2:84). Also from Ibn ‘Abbas by Ibn ‘Asakir (23:457- 
458) and others cf. Isaba (3:413), Biddya (4:304), Khasa@’is (1:441), and Dahlan’s Sira 
(2:84). 

‘1 Narrated mursal through (1) Misa ibn ‘Ugba (in his Magh@zi) from al-Zuhri 
by al-Tabarani in al-Kabir (17:59-60) and al-Taymi in Dal@’il al-Nubuwwa (p. 140-141 
§153); (2) Aba al-Aswad from ‘Urwa (in his Maghdzi) also in al-Kabir (17:56-57) and in 
Ibn Hisham (3:212-215) cf. al-Dhahabi, Tarikh (Maghdazi p. 71-73); and (3) through Ibn 
Ishaq (in his Szra) from Muhammad ibn Ja‘far ibn al-Zubayr, also in al-Kabir (17:58). 
Ibn Hajar cites all three chains in al-Isaba (4:726) then says: “It came to us through anoth- 
er, muttasil chain narrated by Ibn Mandah through Ibn al-Azhar, from ‘Abd al-Razzaq, 
from Ja‘far ibn Sulayman, from Abi ‘Imran al-Jawni [‘Abd al-Malik ibn Habib], from 
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be assassin Fadala ibn ‘Umayr ibn al-Mulawwih al-Laythi was slowly 
approaching the Prophet # during circumambulation the year of the 
conquest of Makka when the Prophet # suddenly said: “Is this Fadala?” 
He said, “Yes, Fadala, Messenger of Allah!” The Prophet # said: “What 
were you saying to yourself?” He said: “Nothing! I was remembering 
Allah!” The Prophet # smiled then he said: “Ask forgiveness of Allah!” 
Then he placed his hand on Fadala’s chest. Fadala said: “I swear by 
Allah that he did not lift his hand before he had become the dearest and 
most beloved of all creatures on the face of the earth to me.”!” (The 
Prophet # recommended to Fadala in particular: “Never neglect the 
two ‘Asrs: the prayer before sunrise and that before sunset.” !**) [4] Simi- 
larly with the would-be assassin Shayba ibn ‘Uthman in the battle of 
Hunayn: “I drew my sword and approached to carry out my intent 
against him #. I raised my sword and was almost standing over him 
when he put up, in front of me, a blaze of fire like a lightning bolt, 
which almost charred me! I put up my hand before my eyes, fearing to 
lose my sight, then I turned towards the Messenger of Allah #. At that 
time he called me: ‘Shayba, come here!’ I went near him and he wiped 
my breast then said: ‘O Allah, protect him from the devil!’ I swear it by 
Allah! — at that very moment, he became more beloved to me than my 
hearing, my sight, and my own life! Allah took away everything that 
was in me.” Then Shayba began to fight on the side of the Prophet '“+.4 
5]] When the Prophet # took a ransom from al-‘Abbas in exchange for 
his release when he was captured after the battle of Badr, the latter said, 


Anas or another. [Cf. al-Dhahabi, Tarikh (Maghdzi p. 99-100).] Ibn Mandah said, ‘This 
is a single-chained report (gharib), we do not know it to be from Abi ‘Imran except this 
way.’ Al-Tabarani narrated it from ‘Abd al-Razzaq and said, ‘I do not know it to be 
narrated except from Anas ibn Malik.’” Cf. also Ibn Sayyid al-Nas, ‘Uyiin al-Athar 
(1:270). 

‘2 Narrated by Ibn Hisham (5:80) cf. al-Kila‘, Iktifa’ (2:230), Sira Halabiyya 
(3:56), Ibn Kathir, Biddya (4:308), Ibn al-Qayyim, Zad (3:412), and Ibn Hajar, Isaba 
(5:372). 

43 Narrated by al-Bukhari in al-Tarikh al-Kabir (7:124). 

‘4 Narrated through al-Waqidi by Ibn ‘Asakir (23:255-256) and Ibn al-Jawzi in Sifat 
al-Safwa (1:727-728). 
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“You have made me the poor man of Quraysh for the rest of my life!” 
The Prophet # replied: “How can you be the poor man of Quraysh 
when you deposited gold nuggets with Umm al-FadlI and told her, ‘If I 
am killed, I have left you rich for the rest of your life’?” Hearing this, 
he said, “I bear witness that none but she and I know this, and truly I 
know that you are the Messenger of Allah!”!* [5a] Ibn Kathir mentions 
another version in which al-‘Abbas said to the Messenger of Allah #: 
“T do not have enough to pay my ransom.” The Prophet # replied: 
“Then where is the money you and Umm al-Fadl buried before you 
told her, ‘If anything happens to me during my trip, use this money for 
my two sons al-Fad! and Qutham’?” Al-‘Abbas said: “By Allah, I swear 
I know you are the Messenger of Allah! None knows this other than 
myself and Umm al-Fadl.”!'*° [6] Similarly, when Nawfal ibn al-Harith 
was captured at Badr, the Messenger of Allah # said to him: “Ransom 
yourself, Nawfal!” He replied: “I have nothing with which to ransom 
myself!” The Prophet # said: “Ransom yourself with your property in 
Jeddah.” Nawfal said: “I bear witness you are the Messenger of Allah!” 
Then he ransomed himself with it.'4” [7] The Prophet sent ‘A’isha 
to a woman he was proposing to so that she may take a look at her. 
[When she came back] she said, “I saw nothing to talk about.” He 
replied: “You saw a mole on her cheek that made every little hair of 
yours stand on end!” She said, “There is nothing secret to you! Who can 
hide anything from you?”!*8 [8] To some of his companions who came 


'45 Narrated from Ibn ‘Abbas by Abt Nu‘aym in Dal@’il al-Nubuwwa (p. 476-477 
§409-410) with two good chains cf. Ibn Hajar, Fath (7:322). 

46 Cited by Ibn Kathir in his Tafsir (2:328) Strat 8:70 and al-Bidaya, chapter on 
the prisoners of Badr. 

‘47 Narrated by Ibn Sa‘d (4:46), al-Hakim (3:246=1990 ed. 3:274), Ibn ‘Abd al- 
Barr, al-Isti‘ab (4:1512 §2642), and Ibn Hajar, al-Isaba (6:479). The property consisted 
of spears and the ransom was 1,000 of them. 

\48 Ma dianaka sirru waman yastati‘u an yaktumak. Narrated from (1) Ibn Abi M - 
layka, from ‘A’isha by al-Tabarani and Abt Nu‘aym as cited by Ibn Hajar in al-Isaba 
(7:726 s.v. Sharaf) from Aba Misa al-Asbahant’s Dhayl Asma’ al-Sahaba and (2) ‘Abd 
al-Rahman ibn Sabit, from ‘A’isha by Ibn Sa‘d (8:160) through al-Waqidi, Abi Nu‘aym 
in Tartkh Asbahdan (2:188), al-Khatib (1:301 §165) from the latter, and Ibn ‘Asakir 
in Tarikh Dimashq (51:36) from the latter, all through Jabir ibn Yazid al-Ju‘fi who is 
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in to see him after having looked at a woman on their way ‘Uthman 
ibn ‘Affan #s said: “Each of you comes in with fornicating eyes.” They 
said: “What! Is there revelation after the Prophet?” He replied: “Not 
revelation, but truthful insight” (la wa-lakin firdsatun sddiqa).'*? [9] At 
one time a young Christian asked al-Junayd al-Baghdadi: “What is the 
meaning of the Prophet’s hadith: ‘Beware the vision of the believer for 
he sees with the light of Allah’?”'’° Al-Junayd remained immersed in 


weak. Cf. Ahmad, al-‘Tlal (2:570 §3695), Kanz (§35460), al-Ahdab, Zawa’id (1:318- 
320 §77), and al-Haythami (9:254). ‘A’isha’s very last phrase (“Who...”) is only in Aba 
Nu‘aym, al-Khatib, and Ibn ‘Asakir. 

4 Cited by al-Qurtubi in his Tafsir (10:44) and al-Qari in Sharh Musnad Abi 
Hanifa, hadith ittaqa firasat al-mu’min. 

150 A sound (sahil) hadith narrated through Yahya ibn Ma‘in from Abi Umama al- 
Bahili by al-Tabarani in al-Mu ‘jam al-Kabir (8:121) and Musnad al-Shamiyyin (2:407) 
with a fair (hasan) chain according to al-Haythami (10:268 chapter on firdsa); Ibn ‘Abd 
al-Barr in Jami‘ Bayan al-‘Ilm (1:677 §1197) with a fair chain according to al-Zuhayri; 
al-Hakim al-Tirmidhi in Nawadir al-Usil; Ibn ‘Adi in al-Kamil (4:1523, 6:2401); Aba 
Nu‘aym in Hilyat al-Awliya’ (6:118) and al-Arba‘in ‘ala Madhhab al-Mutahaqqiqin 
min al-Siifiyya (p. 104); al-Khatib in al-Tarikh (5:99); al-Bayhaqi in al-Zubhd al-Ka- 
bir (p. 159-160 §358); al-Suyati who declared it fair (hasan) in al-La’ali’ al-Masnu‘a 
(2:329-330) as did al-Shawkani in al-Fawa’id al-Majmii‘a (p. 243-244); and through 
the trustworthy hadith Master Muhammad ibn ‘Awf al-Himsi by al-Quda‘ in Mu- 
snad al-Shihab (1:387=1:476). The slight defect (‘illa) of Abi Umama’s chain revolves 
around al-Bukhari’s shaykh, the narrator ‘Abd Allah ibn Salih al-Juhanti. [Cf. al-Dha- 
habi, Mizdn (2:440-445 §4383). Al-Arna’tt said of him in Tahrir al-Tagrib (2:222 
§3388): “Truthful (sadiiq), his memorization leaves something to be desired, of fair 
narrations in follow-ups (al-mutaba‘at).” | However, Shaykh Mahmtid Mamdih in his 
monograph Bishdarat al-Mu’min presents a convincing argument that the hadith should 
be graded sahih, as it is established that ‘Abd Allah ibn Salih narrated it to Yahya ibn 
Ma‘in and Muhammad ibn ‘Awf from his written record, and Ibn Hajar said of him in 
al-Taqrib (p. 308 §3388) “He is confirmed when narrating from his book” (thabtun 
fi kitabih) and again in his introduction to Fath al-Bari entitled Hadi al-Sari (p. 414): 
“Whatever comes from him through the narration of the major experts such as Yahya 
ibn Ma‘in, al-Bukhari, Abi Zur‘a, and Aba Hatim, is from his sound narrations (min 
sahthi hadithih).” 

The hadith is also narrated from Abii Sa‘id al-Khudri by al-Tirmidhi (gharib); al- 
Bukhari in his Tarikh (7:354); al-Tabari and Ibn Kathir in their Tafsirs (14:31-32 and 
2:556); Abi Nu‘aym in al-Hilya (10:281-282); al-‘Ugayli in al-Du‘afa’ (4:129); Abi al- 
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thought then lifted his head and said: “Submit, for the time has come for 
you to accept Islam.” The young man embraced Islam on the spot.!*! 

Al-Qadi ‘ITyad wrote in al-Shifa’, chapter on the Prophet’s # 
knowledge of the unseen: 


He # also told his Companions about their secrets and inward 
thoughts. He told them about the secrets of the hypocrites and 
their rejection and what they said about him and the believers, so 


Shaykh in al-Amthal (p. 78); al-Sulami in Tabagat al-Siifiyya (p. 156) and al-Arba‘in; 
al-Khatib in Tarikh Baghdad (3:191, 7:242); al-Qushayri in his Risala (2:480); al- 
Quda‘t in Musnad al-Shihab (1:387); al-Malini on al-Arba‘tn (p. 91), and Ibn al-Subki 
in Tabaqat al-Shafi‘iyya al-Kubra (2:268), all with weak chains because of ‘Atiyya ibn 
Sa‘d al-‘Awfi who concealed his sources. Also narrated with very weak chains from 
Thawban, Ibn ‘Umar, and Abi Hurayra by al-Tabari, Abt al-Shaykh, Aba Nu‘aym, 
Ibn Abi Hatim, and Ibn Kathir in their commentaries of the verse {Therein lie portents 
for those who read the signs} (15:75); and from other Companions with very weak 
chains. 

Among the incorrect rulings on the grade of this hadith are those given by Ibn 
al-Jawzi and the philologist al-Saghani who included it among the forgeries in their 
respective Mawda‘at (3:147 and p. 27). Al-Sakhawi in al-Maqd@sid al-Hasana (§23) 
rejects Ibn al-Jawzi’s grading of mawdi‘, but considers its chains all weak as does al- 
Ahdab in Zawa’id Tarikh Baghdad (4:340-343 §687). In confirmation of the general 
authenticity of this narration the scholars cited another narration whereby the Prophet 
#8 said: “Allah has servants who know [the truth about people] through reading the 
signs” (tawassum). Narrated from Anas by al-Bazzar in his Musnad as cited in Zawda’id 
Musnad al-Bazz@r (4:243), al-Tabarant in al-Awsat (§2956), al-Tabari, al-Qurtubi, and 
Ibn Kathir in their Tafszrs (14:32, 10:43, and 2:556), al-Quda‘l in Musnad al-Shihab 
(2:170), and both Aba Nu‘aym and Ibn al-Sunni in their al-Tibb al-Nabawi as stated by 
al-‘Ajlani in Kashf al-Khafa’ (1:42 §3632) and in Fath al-Wahhab (2:170), all with fair 
chains according to Ibn Hajar in Mukhtasar al-Zawa’id (2:506 §2302), al-Haythami 
(10:268), and al-Sakhawi in al-Maqasid al-Hasana (p. 20). Al-Dhahabi in his Mizan 
(1:334) declares it “rejected” (munkar) not because the hadith itself is weak but only 
due to the fact that no one narrates it other than Bakr ibn al-Hasan — Abi Bishr ibn 
al-Muzalliq — whose actual grading is “truthful” (sadiq) as stated by al-Dhahabi, while 
others declared him “trustworthy” (thiqa). Shaykh Mamdih in Bisharat al-Mu’min (p. 
35-38) faulted as incorrect ‘Abd al-Rahman al-Mu‘allimi al-Yamani’s grading of this 
hadith as weak in his notes on al-Shawkani’s Fawa’id (p. 245). 

1S! Qushayri, Risdla;Ibn Kathir, Bid@ya (11:114); Ibn Khallikan, Wafayat (1:374). 
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that one of the hypocrites would say to his friend: “Be quiet! By 
Allah, if he does not have someone to inform him, the very stones 
of the plain would inform him.”!** 

Second, on the Prophet’s # prediction whether or not someone is going 
to be blessed with a child: [1] Ibn ‘Abbas said: “Umm al-Fad] — his 
mother — narrated to me that as she passed by the Prophet # while 
he was sitting in the Chamber (al-Hijr) he said to her: ‘You are preg- 
nant with a boy. When you give birth, bring him to me.’ She said 
that when she gave birth she brought her child to him and he raised 
the call to prayer in his right ear and the start of prayer in his left. 
Then he blew some moist air into his mouth (alba’ahu min rigih) and 
named him ‘Abd Allah.”!°3 [2] ‘Ali 2 said: “The Prophet # told me: 
‘A boy shall be born to you after me whom I am giving my name and 
cognomen (kumya)’” — meaning Muhammad Ibn al-Hanafiyya.'™ [3] 
Sa‘dibn Abi Waqqas lay illin Makka and was on the brink of death. 
He had no children but for one daughter so he said: “Messenger of 
Allah, shall I give away all my possessions as charity?” The Prophet 
# said no. And so forth until the Prophet # said: “Give away one 
third, and one third is a lot.” The Messenger of Allah # then said to 
him: “It may be that you will live on so that people will benefit from 


182 Spoken by Abi Sufyan ibn Harb to ‘Attab ibn Asid and al-Harith ibn Hisham 
outside the Ka‘ba on the conquest of Makka as the Prophet # was inside with Bilal, all 
three of whom became Muslims when the Prophet 4 subsequently reported their words 
back to them. Narrated by ‘Umar ibn Shayba as stated by Ibn Hajar in al-Isaba (4:429) 
cf. al-Kila‘, al-[ktifa’ (2:230) and al-Mawardi, A ‘lam al-Nubuwwa (p. 165). 

'S3 Narrated from Ibn ‘Abbas by al-Tabarani in al-Kabir (10:289-290 §10580), Aba 
Nu‘aym in the Dala@’il (p. 550-551 §487), and al-Khatib in Tarikh Baghdad (1:63) cf. 
al-Silsila al-Sahiha (3:34-35). 

154 Te, Muhammad ibn ‘Ali ibn Abi Talib. Narrated mursal from al-Mundhir ibn 
Ya‘la al-Thawri by Ibn Sa‘d (5:91-92), Ibn ‘Asakir (38:308, 54:327, 54:330) with the 
latter’s and two other chains, and al-Bayhaqi in the Dala’il as well as from al-Mundhir, 
from Ibn al-Hanafiyya by Ahmad and Ibn Sa‘d (same page), both with a chain of trust- 
worthy narrators per al-Bukhari’s criterion but a different wording in which ‘Ali asks 
permission to use the name if a boy is born. Cf. Kanz (§34330, §37854, §37858). 
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you and others will be harmed by you.”! Subsequently, Allah cured 
him of his illness, gave him many sons — five of whom narrated hadith 
from him, - conquered Iraq at his hands, guided through him the 
throngs who entered Islam at his hands and shared in the spoils, and 
harmed through him the throngs of the idolaters against whom he 
fought, killing some and capturing others. He lived on after that illness 
for fifty years. Imam al-Nawawi said that this hadith was among the 
stunning miracles (mu ‘jizat) and that what he # had said came true.'*° 
[4] Aba Bakr also predicted to ‘A’isha, shortly before his death, that 
his wife was bearing a female child and that she would therefore have 
to share her inheritance with two sisters instead of just Asma’; later, 
his daughter Umm Kulthim was born.!*” 

Third, on the Prophet’s & prediction of the outcome of battles: 
[1] Salama ibn ‘Amr ibn al-Akwa‘ said: “‘Ali stayed behind because 
of ophthalmia when the Messenger of Allah 4 was in Khaybar. He said: 
‘How can I stay behind and not go with the Messenger of Allah #?’ So 
he went out and caught up with him. On the eve of the victory granted 
by Allah the Messenger of Allah 4 said: ‘I swear that tomorrow I 
shall give the standard to a man whom both Allah and His Messenger 
love, through whom Allah shall grant victory.’ Then, lo and behold! 
There was ‘Ali among us unexpectedly. They said, ‘Here is ‘Ali!’ so he 
gave him the standard and Allah granted victory through him.”!°* [2] 
“The Prophet # mentioned that one of the Mothers of the Believers 
would go to war, hearing which ‘A’isha laughed, whereupon he said: 
‘Wait, fair little one (pumayra’), lest it be you!’ Then he turned to ‘Ali, 
saying: ‘If you have her in your power, treat her kindly!’”!*? [3] A man 


‘SS Narrated as part of a longer narration from Sa‘d by al-Bukhari and Muslim. 

186 Al-Nawawi, Sharh SahihMuslim (11:77-78). 

'S7 Narrated from ‘A’isha by Malik in his Muzwatta’, al-Bayhaqi in al-Sunan al- 
Kubra (6:170), ‘Abd al-Razzaq (9:101), Ibn al-Jawzi in Sifat al-Safwa (1:265), and 
Muhibb al-Din al-Tabari in al-Riyad al-Nadira (2:122-123 §576). 

1588 Narrated from Salama ibn al-Akwa‘, Sahl ibn Sa‘d and Aba Hurayra by al- 
Bukhari, Muslim, and Ahmad. 

15° Narrated from Umm Salama by al-Hakim (3:119=1990 ed. 3:129) with a strong 
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among the idolaters came out on his camel the day of Uhud and issued 
a challenge to duel. The people kept back three times. Then al-Zubayr 
went to fight him and jumped so he was with him on the camel. 
They fought on top of the camel. The Prophet # said: “The one that 
is bottom-side is a dead man.” Then the idolater fell and al-Zubayr 
fell on top of him and slew him.!® [4] The Prophet # also predicted 
to ‘Abd al-Rahman ibn ‘Awf before the expedition against Kalb in 
Dima (Syria) that he would be victorious and marry the daughter 
of their king.'*! There are countless other similar reports. Al-Qadi 
‘Tyad wrote in al-Shifa’, chapter on the Prophet’s # knowledge of the 
unseen: 


The compilers of the Sabi and the Imams have related what he 

taught his Companions and family about regarding his promises 

to them of victory over his enemies, the conquests of Makka, al- 

Qudus, Yemen, Sham and Iraq, and the establishment of security 

so that a woman could go from Hira in Iraq to Makka fearing 

none but Allah. 

He said that Madina would be raided and Khaybar would be 
conquered by ‘Ali the next day. He foretold those parts of the world 
that Allah was going to open up to his Community and what they 
would be given of its flowers and fruits, such as the treasures of 
Chosroes and Caesar. He told about what would happen among 
them with regard to sedition, disputes and sectarianism, acting as 
those before them had done, their splitting into seventy-three sects, 
only one of which would be saved, that they would spread out 
in the earth, that future people would wear one garment in the 

chain, cf. al-Suyati et al., Sharh Sunan Ibn Majah (1:178). 

160 Tn al-Dhahabi, Tarikh al-Islam (Maghdzi p. 172-173) and al-Salihi, Subul al- 
Huda (4:287). Al-Zubayr was upset because the Prophet # had given a sword to Aba 
Dujana al-Ansari instead of him — his #8 cousin. 

‘el Narrated by al-Waqidi in al-Maghdzi, Ibn Sa‘d (2:89), Ibn Hisham (4:242), 
and al-Tabari in his Tarikh (3:158), cf. al-Nuwayri in Nihayat al-Arab (17:209-210), 
al-Salihi, Subul al-Huda (6:150), al-Nawawi, Tabdbib al-Asma’ (1:280), al-Dhahabi, 
Tarikh (Maghdazi p. 355-356), Ibn Kathir, Biddya (4:179) as well as al-Daraqutni in al- 
Afrad cited by Ibn Hajar in al-Isaba under al-Asbagh and Tamadur bint al-Asbagh. 
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morning and another in the evening, and dish after dish would 
be placed before them. They would embellish their houses as the 
Ka‘ba is embellished. Then he said at the end of the hadith: “Today 
you are better than you will be on that day.” 

He said that they would strut about on the earth and that 
the girls of Persia and Byzantium would serve them. Allah would 
withdraw their strength from them and the evil ones would 
overcome the good. They would fight the Turks and the Khazars 
and Byzantium. Chosroes and Persia would be obliterated so that 
there would be no Chosroes or Persia afterwards. Caesar would 
pass away and there would be no Caesar after him. He mentioned 
that Byzantium would continue generation after generation until 
the end of time. The noblest and best people would be taken away. 
When the time grew near, knowledge would be taken away, and 
sedition and bloodshed would appear. He said: “Woe to the Arabs 
for an evil that draws near!” 


The claim in Chapter Four [p. 77] that the Prophet & did not know 
what would happen on the next day on the grounds that he said, 
“Avoid saying this” to the slave-girl reciting poetry when she said, 
“Among us is a Prophet that knows what happens tomorrow.”!” 
The reason for this order is not because he # did not know. It is 
established that Allah 4¢ is {the knower of the Unseen, and He reveals 
unto none His secret save unto every messenger whom He has chosen} 
(72:26-27) and He revealed to the Prophet # knowledge of the future 
until the Day of Judgment and much of the Hereafter as well. He only 
objected because knowledge of the unseen was attributed to him # in 


absolute terms when only Allah knows the unseen in absolute terms.'* 


164 such 


Coming from the mouth of a child not yet qualified to pray, 
an assertion was reminiscent of the popular belief unbecoming of a 


Prophet but typical of the false claims of seers, oracles, astrologers 


162 Narrated from al-Rubayyi‘ bint Mu‘awwidh in al-Bukhari, the Swnan, and 


Ahmad. 
163 As stated by Ibn Hajar in his commentary of this narration in Fath al-Bari. 
‘64 As stated by Ibn al-Qayyim in his marginalia on Abt Dawid’ Sunan. 
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etc. that they could, of their own devices, know the future, to which 
Allah 4 said {No soul knows what it will earn tomorrow} (31:34). 
Hence, the Prophet #, in one version, added by way of explanation, 


165 je, independently of 


“Only Allah knows what happens tomorrow 
anyone and with an absolute knowledge. 

The claim in Chapter Four [p. 77] that “The poets, who keep 
eulogising the Prophet # by writing panegyric and laudatory poems 
extolling him to the skies and thereby justifying their uncalled for 
eloquence under the pretext of a mere exaggeration, is [sic] absolutely 
incorrect. So long as the Prophet # did not even allow the young 
girls to recite verses in his praise, how could it be justifiable for an 
intellectual poet to verbalise or listen to such verses.” 

This garbled prose only serves to further illustrate Isma‘ll 
Dihlawi’s ignorance of the Sira, of which panegyric and laudatory 
poetry in praise of the Prophet # is an integral part. The hadith 
Master Ibn Sayyid al-Nas in his compendium Minah al-Madh (“The 
Gifts of Laud [of the Prophet #]”) lists the names of over 180 male 
and female Companions who composed and recited poetry in praise 
of the Prophet #8. Among them is Hassan ibn Thabit who said: 


I say, and none can find fault with me 

But one who lost all sense and is kept afar: 

My love shall never cease to praise him! 

It may be for so doing I shall be forever in Paradise 
With al-Mustafa for whose support in that I hope. 
And to attain to that day I devote all my efforts.'©° 


The statement at the end of Chapter Four [p. 78] concerning the 
hadith in al-Bukhari: “Even though I am the Messenger of Allah, 
I swear by Allah that I do not know what is going to happen to me or 
to you”: “It implies that the kind of treatment Allah is going to mete 


‘65 Tn Ibn Majah with a fair chain. 

‘66 Narrated by Ibn Hisham (6:91) cf. al-Kila‘l, al-Ikifa’ (2:465) and Ibn Kathir, 
al-Bidaya (5:281). We documented this aspect of the Sunna in a series of posts on the 
Internet in June and July 2000 under the title “Sababa’s Celebration of Mawilid.” 
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out to His slaves in this world, in their graves, or in the Hereafter is 
neither known by a Prophet, nor a sage. They neither know about 
themselves nor about the others.” 

However, the Ulema said that this hadith was abrogated by the 
Madani Sarat al-Fath which states: {Verily We have granted you a 
manifest Victory that Allah may forgive you your faults of the past 
and those to come} (48:1-2).!°” One who does not know the difference 
between valid rulings and abrogated ones in Islam is not qualified to 
teach others about the sub-headings of the Law, much less Tawhid! 
The Prophet # is related to say: “Whoever gives fatwa without knowl- 
edge, the angels of the heaven and the earth curse him.”!°* Hudhayfa 
ibn al-Yaman said: “Only a man who can tell the abrogating verses of 
the Qur’an from the abrogated may give fatwas to people. Others are 
only overreaching fools.”!% 

The statement in Chapter Five [p. 84]: “An intercession by 
someone, enjoying a high-ranking status and the one who is dear and 
near to Allah, is utterly impossible. A person who recognises an entity 
(other than Allah) to be such kind of mediator, is definitely a polytheist 
and undoubtedly an ignorant person. He has not understood the 
meaning of I/ah (God) and has not appreciated the status of the King 
of kings at all.” 

This is precisely the doctrine of the Mu‘tazilis with regard to 
intercession. Its inevitable conclusion is that either the Prophet # 
does not intercede, or he does not enjoy a high-ranking status and is 
not dear nor beloved to Allah! All this is precluded by many proofs 
in the Qur’an and the Sunna. Allah 4 preferred the Prophets above 
all creatures: {Each one of them did We prefer above Our creatures} 
(6:86). He said of Musa #8) {and he was well esteemed in the sight 
of Allah} (33:69); He said of ‘Isa % that he was {illustrious in the 
world and the Hereafter, and one of those brought near (unto Allah)} 


‘67 Tbn Hajar, Fath al-Bari (3:115-116) cf. al-Tabari, Tafsir (26:6-7). 
168 Narrated by Ibn ‘Asakir cf. al-Suyati, Haba’ik (p. 187 §694). 
‘6? Narrated from Muhammad ibn Sirin by al-Darimi in his Sunan with a chain of 


sound narrators. 
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(3:45); and He made our Master the Prophet Muhammad # the Best 
of Creation and said, {And (have we not) exalted your fame?} (94:4) 
and {It may be that your Lord will raise you to a praised estate} 
(17:79), meaning the Praiseworthy Station (al-Maqam al-Mahmiid) 
and the Means (al-Wasila) which the Prophet # said none but he 
would receive among all humankind, jinn, and angels, and this is the 
Station of Intercession by Consensus, at the right of or on the Glorious 
Throne as described elsewhere.!” 

The statement that Allah is “like a king who is unable to 
contravene the law of his kingdom and needs a good reason to allow 
his minister to intercede for a thief.” This is Mu‘tazili belief. Sunni 
belief is that Allah is never for a moment bound by His own Law but 
is free to place believers in Hell and disbelievers in Paradise if He so 
wishes, and may do so without the least injustice on His part. 

The statement in Chapter Six [p. 97]: “If someone maintains 
that making a prostration to a creature was permissible in the earlier 
religions, for instance, the angels prostrated to Adam and Prophet 
Jacob #s8\ prostrated to Prophet Joseph #2) and hence there is no harm 
if we make a prostration to a saint as a token of showing our respect 
to him. We must remember that such a thing proves and confirms 
one’s Shirk and thoroughly deprives him of faith” and in Chapter 
Seven [p. 138-139] on the narration “Worship your Lord and respect 
your brother”!7!: “It means that all the human beings are brothers to 
one another. The one who is the most elderly and the most pious is 
an elder brother. We should respect such a person just like our elder 
brother. Allah is the Rabb of all and therefore, we should worship 
none but Him alone. Thus we understand that all the people who are 
close to Allah, regardless of whether they are Messengers or saints, 
are none but the helpless slaves of Allah, and are our brothers, and as 
long as Allah has bestowed on them marks of greatness, they are like 
our brothers and we are instructed to obey them.” Such comments 


7 See our article on “The Prophet’s # Seating on the Throne” and our published 
notes on the Prophetic Title, “Best of Creation.” 
7! See note 166. 
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contain numerous grave errors of which the gist is that neither does 
the prostration of respect necessarily denote shirk nor does Islamic 
adab allow us to call the Prophets “our elder brothers.” Al-Saharanfiri 
states in al-Muhannad: “He who believes that the Holy Prophet & is 
only as much distinguished from us as an elder brother is from the 
younger one goes, in our view, out of the pale of Islam.”!7 

Furthermore, the “brother” narration is problematic as shown 
by its documentation. Secondly, Ibn Majah’s and Ibn Abi Shayba’s 
narration of the same hadith with the same chain does not contain the 
clause “Worship your Lord and respect your brother.” Lastly, ‘Affan 
ibn Muslim, Ahmad’s Shaykh together with ‘Abd al-Samad al-Tanniari, 
states “akhbarand al-ma‘na” - “he narrated to us the meaning,” 
warning that this hadith was conveyed to them (by Hammad ibn 
Salama) paraphrased and not in its actual wording. Yes, every clause 
of this hadith is confirmed or strengthened separately by other 
narrations; but not the clause from which the author of Taqwiyat 
al-Iman attempts to infer a ruling or an appellation pertaining to the 
Prophet # or to Prophets in general. 

Nevertheless, even if we were to consider the chain strong and 
the wording authentic, it would not have the meaning that he claims, 
due to many reasons: 


(1) The Prophet # said “your brother” and neither used the plural 
nor said “your big brother.” 


(2) The Prophet # is not only referring to Prophets and Saints. 
Rather, he is saying: worship belongs to Allah while all human 
beings are as one nation of brothers in the sense established 
by the hadiths: “You are all the children of Adam”!” and “Be 
servants of Allah and brothers.”!” 


' Al-Muhannad ‘ala al-Mufannad (p. 28=p. 36 of the Karachi Dar al-Isha‘at ed - 
tion). Note that the exact opposite statement is found in the Barahin Sati‘a, attributed 
to the same al-Saharanfiri! 

3 Narrated from Abia Hurayra by Aba Dawid, al-Tirmidhi (hasan), and Ahmad. 

4 Narrated from Abi Hurayra and Anas by al-Bukhari and Muslim. 
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There is no actual prohibition of prostrating to him # in this 
particular hadith. He only says to “worship Allah and respect 
our brother,” alluding to the fact that prostration can denote 
both worship and respect, although human beings are too 
honorable to prostrate to other than Allah Most High. 


Even if it were authentic, the sentence “Worship your Lord and 
respect your brother” would actually be a Prophetic nass dis- 
tinguishing between the two types of prostration: the prostra- 
tion of worship and the prostration of respect, not a stipulation 
that we are permitted to call the Prophet our brother or our 
big brother; even less a proof that the prostration of respect is 


shirk. 


In the more authentic version of this hadith he # merely states: 
“Tt is not appropriate (la yaslul) that any human being should 
prostrate to another human being.” If it were shirk he would 
have emphasized it and not used the understatement “it is not 
appropriate.” 


In yet another authentic hadith where Mu‘adh prostrates to 
him 4, he says: “What is this, Mu‘adh?” Then after hearing 
the latter’s explanation he simply orders: “Do not,” neither 
calling it shirk nor asking Mu‘adh to reiterate the testimony 
of faith, contrary to the irresponsible claim that such a pros- 
tration “confirms one’s Shirk and thoroughly deprives him of 


faith.” 


Nor did the Prophet # call it shirk when Qays ibn Sa‘d affirmed 
his desire to prostrate to him as narrated by Aba Dawid in 
the “satrap” hadith nor did he # ask him to reiterate the 
shahada! The hadith states: I went to al-Hira [in Iraq] and saw 
them prostrating before a satrap (marzubdn) of theirs, so I said, 
“The Messenger of Allah # is more deserving of prostration.” 
Then I came to the Prophet # and said, “I went to al-Hira 
and saw them prostrate before a satrap of theirs, but you are 
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more deserving, Messenger of Allah, to have people prostrate 
before you.” He said, “Tell me, if you were to pass by my 
grave, would you prostrate before it?” I said No. He continued, 
“Therefore, do not do so. If I were to command anyone to pros- 
trate before another I would command women to prostrate to 
their husbands, due to the special right Allah gave to husbands 
over them.” Imam Ahmad Rida Khan wrote a brilliant fatwa 
titled al-Zubdat al-Zakiyya li-Tahrim Sujiid al-Tahiyya and 
showed that prostration to a person or a grave is hardm and 
connotatively idolatrous (shirk siiri), not actual shirk. 


In a highly authentic hadith he # referred to himself as “the 
Master (Sayyid) of all human beings” [narrated from Abi 
Hurayra by al-Bukhari, Muslim, al-Tirmidhi (hasan sahih), 
Aba Dawid, Ahmad] and Allah 4 in His Book forbids us to 
call him in the same way as we call one another: {Make not 
the calling of the messenger among you as your calling one of 
another} (24:63) i.e. calling him merely “Muhammad” or “Abia 
al-Qasim.” Similarly, we should not refer to him as “our elder 
Brother.” 


We must call the wives of the Prophet # “our mothers” and 
so it would be impious to call him “our brother.” Similarly, 


we call Sayyidind Ibrahim #8 “our father” and also Sayyidina 
Adam #2), whereas Sayyidinad Muhammad # deserves not less, 


but more respect. 


The full wording states that the Messenger of Allah # was in the 
midst of a group of the Mubdjirin and Ansar when a camel came 
over to him and prostrated before him. Seeing this, his Compan- 
ions said, “Messenger of Allah! the beasts and trees prostrate to 
you, and it is even more right that we should prostrate to you.” 
He replied, “Worship your Lord, respect your brother, and if 
I were to order anyone to prostrate to anyone, I would order 
woman to prostrate to her husband; and if he were to com- 
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mand her to heave rocks from a yellow mountain to a black 
mountain and from a black mountain to a white mountain, she 
should do it.”!”> The gist of this narration is to stress that men 
are custodians over creation deserving of its respect beginning 
with their wives, but due to their cruelty have become unworthy 
of this recognition from their wives and even their beasts of 
burden, although the Prophet # has stressed that it would not 
be excessive for a wife to give her husband the respect that a 
prostration connotes, even an undeserving wrongdoer. In fact, 
a view of the entirety of the narrations in this chapter indicates 
that the main issue stressed by the Prophet # here is the respect 
of wives for their husbands, not the status of the prostration to 
other than Allah Most High. 


Al-Dhahabi said in the compendium of his Shaykhs, inthe entry 
devoted to his Shaykh Ahmad ibn ‘Abd al-Mun‘im al-Qazwini: 
“If he [the Prophet 4] had allowed them, they would have 
prostrated to him as a mark of utter veneration and respect, 
not as a mark of worship, just as the Prophet Yisuf’s brothers 
prostrated to Yusuf #4). Similarly, the prostration of the Muslim 
to the grave of the Prophet 4 is for the intention of magnification 
and reverence. One is not imputed disbelief because of it at all 
(la yukaffaru aslan), but he is being disobedient.”!”° And Allah 
knows best. 


On the same theme of prostration, the statement in commentary of 
the “satrap” hadith narrated from Qays ibn Sa‘d in Aba Dawiid’s 
Sunan in which the Prophet & said: “If you were to pass by my 


75 Narrated from ‘A’isha by Ahmad and (bracketed segment only) Ibn Majah and 
Ibn Abi Shayba (3:558), all through ‘Ali ibn Zayd ibn Jud‘an concerning whom al- 
Dhahabi said he was too weak to accept a ruling of halal and haram on the basis of 


something narrated only through him - let alone ‘aqida or iman — but Ibn Kathir in 


al-Bidaya (6:137-138) accepts Anmad’s chain as meeting the authenticity criteria of the 


Sunan. It is generally strengthened by other narrations as indicated by al-Bisiri. Cf. also 
al-Daylami in al-Firdaws (3:344 §5038). 
76 Al-Dhahabi, Mu‘jam al-Shuyiikh (1:73 §58). 
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grave, would you prostrate before it?” [Qays] said No. He continued, 
“Therefore, do not do so [while I am alive]!” The English Taqwiya 
[p. 140] comments: “By this the Prophet # meant to convey it to the 
people that the day would come when he # would pass away and 
have an eternal sleep in the grave and then he # would not be worthy 
of such prostrations.” Apart from its crass disrespect, this statement 
shows Mu ‘tazili-like disbelief in the life of the Prophets in the grave, 
of which the most explicit proof is in the hadith of the Prophet # nar- 
rated from Anas in Sahih Muslim: “I saw Misa standing in his grave, 
praying.” The original Urdu text for this passage is worse yet and has 
the words “I will become dust” (mitti me milne wala hi) so that the 
English translation should more correctly read: “The day would come 
when he # would die and turn to dust and then he # would not be 
worthy of such prostrations” whereas the Prophet # said: “Allah 3& 
forbade the earth to consume the bodies of Prophets!”!”” Some went 
into verbal contortions to justify the use of this expression and said 
that what was meant was “die and lay on top of the dust” but this 
is hardly less objectionable even if it were correct in the first place. 
Furthermore, the Prophet # himself asked Mu‘adh to visit him after 
his death:!”8 this — together with the numerous narrations encouraging 


17 Narrated from Aws ibn Aws al-Thaqafi by Aba Dawid, al-Nasa’1, Ibn Majah, 
Ahmad, and others, all with a sound chain meeting Muslim’s criterion cf. Ibn Hajar 
in Fath al-Bari (1989 ed. 6:379= 1959 ed. 6:488) and al-Nawawi as in Ibn ‘Allan’s al- 
Futihat al-Rabbaniyya (3:309). 

78 At the time the Messenger of Allah #& sent Mu‘adh ibn Jabal to Yemen, the 
Messenger of Allah # went out with him to give him his last recommendations. Mu‘adh 
was mounted while the Messenger of Allah & was walking by Mu‘adh’s mount. When 
he finished he said: “Mu‘adh! It may be that (‘asd an) you shall not meet me again after 
this year in which I find myself. Perhaps you will (la‘allaka) pass by my mosque here, 
and my grave [i.e. to visit me]?” At this Mu‘adh wept uninterruptedly at the thought 
of parting with the Messenger of Allah &. Then he [the Prophet] turned and, facing 
Madina, said: “Those closest to me are those who guard themselves from Allah (al- 
muttaqiin), whoever they are and wherever they are.” Another version adds: “Do not 
weep, Mu‘adh! Weeping is from Shaytan.” Both versions are narrated by Imam Ahmad 
in his Musnad with two sound chains as stated by al-Haythami, al-Bazzar (7:91), al- 
Tabarani in al-Kabir (20:121) and Musnad al-Shamiyyin (2:102), Ibn Abi ‘Asim in 
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the visitation of the Prophet # in his grave — shows that the state of 
the Holy Prophet # there is far worthier of respect and veneration 
than this misguided author and his defenders attempt to suggest. 

The statement, found in several places [cf. p. 42, p. 54, p. 141], that 
to name oneself ‘Abd al-Rasul/al-Nabi or Ghulam al-Rasil/al-Nabt is 
shirk. We refute this nonsense in the section on Ihsan [ahi Zahir. 

As for us we do not say that we are the slave of the Prophet # but 
rather, like Qadi Yusuf al-Nabhani, the slave of his slave. It is ironic 
that the preface to the English edition of this book is signed precisely by 
one Ghulam Rasool Mehr! This Ghulam Rasool Mehr was aware that 
the book was rejected by the Umma. He writes [p. 30-31]: 


Today, the scope of this book’s potential fruitfullness [sic] has 
widened immensely. Instead of being branded as a flag-bearer of 
Wahabism in the common parlance, he [Ismail Dihlawi] is today 
recognised as a proponent of the great Islamic revival, who raised a 
banner of Jihad on the vast land of the Indian subcontinent.... [I]t 
is a tremendous service to render Taqwiyat-ul-Iman more attractive 
and worth reading for a joe-public. This is also an undeniable reality 
that whatever pronoucements Shah Shaheed had made a hundred 
and thirty years ago, could not be thoroughly understood and 
appreciated in terms of its importance and qualitative superiority 
in all the previous ages as much as much as it could be realised and 
appreciated during the present time of ours. 


Nothing could be further from the truth as this unislamic concept 
of progress towards a brighter future and the slight of the past as 
comparatively backward and obscurantist. The Prophet # said, as 
narrated from Anas in Ahmad’s Musnad and Sahih al-Bukhart: “No 
year comes to pass for you nor even a single day except the one that 
follows it is worse [than the present one], and so until you meet your 
Lord.” It is also a remarkable revision of history to represent Isma‘il 
Dihlawi as a reviver of jihad. In reality, he was a rebel baghi who 


al-Ahad wal-Mathani (3:420) and al-Sunna, Ibn Hibban (2:414), and al-Bayhaqi in 
al-Sunan al-Kubra (10:86). 
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opposed the jihad against the British declared by the last Mughal 
Sultan of India — whom he and his followers considered a mubtadi‘’! - 
and supported the British instead. To Allah we belong and to Him we 
shall return. 


Financing Anti-Siifi and Anti-Ash‘ari Writers 
Books written in Arabic: 


Books by Muhammad Ahmad ‘Abd al-Salam; Muhammad al-Shuqayri; 
Muhammad Khalil Harras; Nasir al-Albani, to whom Ibn Baz bestowed 
the King Faysal Prize “for services rendered to Islam” (!) the year before 
their respective deaths; al-Albani’s underling in Kuwait, ‘Abd al-Rahman 
‘Abd al-Khaliq — the author of the despicable attack on the Friends of 
Allah which he titled Fada’ih al-Siifiyya (“The Disgraces of the Sufis”) 
and which al-Biti termed “an exercise in calumny”; the late Muqbil 
ibn Hadi al-Wadit who wrote that the Noble Grave be brought out of 
the Mosque and the Green Dome destroyed, and roamed the Yemen 
with armed thugs, digging up the graves of the dead with picks and 
spades; ‘Abd al-Rahman Dimashqiyya, Mahmid ‘Abd al-Ra’if al- 
Qasim al-Madkhali, Aba Bakr Jabir al-Jaza’iri, Hamd ‘Abd al-Muhsin 
al-Tuwayjiri, Muhammad Zini, and their ilk... 

As al-Sayyid Yusuf al-Rifa‘t said to the Ulema of Najd: “You left 
none but yourselves as those who are saved, forgetting the Prophet’s # 
saying: ‘If anyone says, “The people have perished,’ then he has perished 


the most.” !” 


Books written in English: 


- A glossy tract by Ibn Baz was published under the title Sunnah 
and Caution against Innovation in which the author prohibits the 
celebration of the birthday of the Prophet # (Mawlid) when the 
Consensus of the scholars has explicitly stated that whatever is 
subject to a difference of opinions among the Ulema cannot be 


9 Narrated from Aba Hurayra by Malik, Ahmad, Muslim, al-Bukhari in al-Adab 
al-Mufrad, and Abi Dawid. 
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declared prohibited. Imam al-Nawawi and even Ibn Taymiyya 
said: “Scholars only protest against that which musters unanimous 
consensus; as for what does not muster unanimous consensus, then 
there is no permission to protest!” !®° 


— An anonymous tract entitled A Brief Introduction to the Salafi 
Da‘wah opens with the words: “The Salafi is not of the Ash‘aris, 
who deny the Attributes of Allah.”!*! This crass lie shows ignorance 
of the Salaf, ignorance of the Ash‘aris, ignorance of the Divine 
Attributes, and blind imitation of Muhammad ibn ‘Abd al-Wahhab’s 
identical claim in Kitab al-Tawhid. 


— A certain Muhammad Ma‘soomee al-Khajnadee (d. 1961 cE) - 
former collaborator to Muhammad Rashid Rida and contributor to 
his periodical al-Manar - wrote a tract in which he also accuses the 
Ash‘aris of deviation. The tract was translated and printed under 


the title Blind Following of Madhhabs.'” 


— The same “al-Khajnadee” went on to produce an identical book 
distributed for free, this time under the title Should a Muslim Follow 
a Particular Madbhab? This question has long been settled by Dr. 
Sa‘id al-Biti’s classic al-Lamadhhabiyya Akhtaru Bid‘atin Tuhad- 
didu al-Shari‘ata al-Islamiyya (“Not Following a School of Law is 
the Most Dangerous Innovation Threatening Islamic Law”). 


- A similar translation was produced from the poorly-written tract 
Bid‘at al-Ta‘assub al-Madbhabi signed by ‘Id ‘Abbasi, an underling 
of al-Albani who was routed by al-Buati in a debate published in 


the latter’s classic al-Salafiyya.'** 


180 Al-Nawawi, Shark Sahih Muslim, Chapter entitled Al-Amr bil-Ma‘rif wal- 


Nahi ‘an al-Munkar, hadith of the Prophet #: “Whoever of you sees wrongdoing, let 


him change it with his hand...” Al-Nawawi’s statement is imitated verbatim by Ibn 


Taymiyya in Majma‘ al-Fatawa al-Kubra (Dar al-Ma‘rifa ed. 2:33). 


'81 Toswich, UK: “Jam‘iyyat Ihya’ Minhaj al-Sunna,” 1993. 
'8 Birmingham: al-Hidaayah Publishing, 1993. 
'83 See Cf. also ‘Abd al-Hakim Murad’s “Understanding the Four Madhhabs: the 


Problem with antiMadhhabism”. 
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— “A. A. Tabari,” a fictious name for the author of The Other Side 


of 


in 


Sufism (ToSoS) a tract distributed in Wahhabi-funded mosques 
the U.S. and posted on the Internet, was refuted line by line by 


Dr. Hesham Bazaraa with a text titled ToSoS Unveiled: 


“ToSoS is an enormous shame for its author and its sponsors. 
The book shows no indication that the author read a single Ara- 
bic Sufi text. The 94 footnotes in the back are mostly, “Ibid”, 
definitions, etc. but also contain about eleven English books on 
Sufism, mostly written or translated by orientalists. Based on 
these unreliable sources the author condemns a part of Islam 
that thousands of respected Scholars have praised. He is unable 
to cite the views of the scholars of Islam against Tasawwuf as 
the overwhelming majority supported it wholeheartedly as an 
integral part of Islam. Nonetheless he goes on to accuse Muslims 
who disagree with his anti-Sufi views and Sufis with kufr....”1* 


- Another anonymous, 19-page tract against Sufis titled The 


Nagqshbandi Tarigat Unveiled and published by persons naming 
themselves al-Hidaayah out of Colombo, Sri Lanka. This book is 
a masterpiece of false witness against Muslims and was refuted in 
a 150-page booklet titled The “Salafi” Movement Unveiled'® with 
the following headings: 


1, 


ee 


“Salafis” conceal themselves in Anonymity to accuse 
Muslims. 

They misuse Qur’an against Muslims. 

They forge baseless rulings of kufr. 

They claim Naqshbandis commit shirk but may themselves 
be committing kufr. 

They quote only in part, in order to convey the opposite 
of what is meant. 


184 See http://sunnah.org/publication/salafi/tosos.htm as of August, 2007. 


185 See http://www.sunnah.org/publication/salafi/salafi_unveiled/contents.htm. 


130 


Al-Jaza@ iri, Abi Bakr 


6. They change the wording of the Qur’an to pass 

anthropomorphism for Islamic belief. 

7. The Mujassima accuse Ahl al-Sunna of tajsim. 

8. They deny the impendency of the Last Day. 

9. They deny the equality of all human beings in creation. 

10. They deny the status of Prophets as intermediaries between 
Allah and creation. 

11. They deny the reality of intercessors. 

12. They deny that intercession may save one from the Fire by 
Divine permission. 

13. They believe no knowledge is hidden from them in all of 
Islam. 

14. They quote Qur’an against Hadith. 
Conclusion: Warn others of the “Salafis”. 


10: ABU BAKR JABIR AL-JAZA’IRI 


Al-Jaza’iri, Aba Bakr Jabir. The late Algerian who fled his country 
at the time Algeria was in the throes of jihad against the French 
occupants and settled in Saudi Arabia — which he describesd as 
“Tslam’s representative, the state which is the miracle of the 14th 
century, which only a believer defends and a hypocrite and disbeliever 
opposes, as long as it stands for Allah’s command” !*° and where he 
was promoted to the post of Teacher in the Mosque of the Prophet # 
in Madina. There, he sat attacking the Prophet &, the Sifis and the 
Saints, repeating and shouting at the top of his lungs, right next to al- 
Mustafa #: “The father and mother of the Prophet are in hellfire! The 
father and mother of the Prophet are in hellfire!” For this act alone, 
al-Jaza’iri deserves to receive the title of Harmer of the Prophet #. He 
repeated this statement with relation to the father of the Prophet # in 


writing.'*” The Sunni position on the issue is clarified elsewhere.!** 


186 Al-Jaza’iri, al-I‘lam bi-anna al-‘Azfa wal -Ghind’a Haram (p.57-58). 
187 Al-Jaza’iri, Wa-Ja’a Yarkudiin. 
'88 See the chapter on Imam Abt Hanifa in our Four Imams and their Schools. 
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a) 


Al-Jaza’iri’s books achieved fame as they are heavily marketed by 
his Wahhabi sponsors, and he was thus able to spread far and wide 
the usual anti-Ash‘arism of the Wahhabi school as well as the type 
of deviant doctrine and dubious ethics illustrated by the following 
excerpts: 


Supplicating the saints (du‘a@’ al-sdlihin) [sic], seeking their help 
(al-istighatha bibim), and seeking means through their status (al- 
tawassul bi jahibim) never constituted an act of drawing near to 
Allah in the Religion of Allah 48 nor a righteous deed which one 
might use as a means, but are only prohibited polytheism (shirk) 
in the worship of Allah, due to which their perpetrator leaves the 
Religion and must endure in Hellfire forever.'*” 

And who is ‘Abd al-Salam ibn Mashish [al-Shadhili’s teacher]? 
... If the import of his words were not pure disbelief, it is absurd 
and meaningless elucubration! ... They [Sufis] take as their lead ... 
the practice of the people of all misguidances (ahl al-dalalat) and 


their sayings such as al-Nabhani, al-Sha‘rani, Dahlan etc.'”° 


He attacked Sifis and tasawwuf as the reason why the Muslims lost 
in their struggle against European colonialism, although it is only he 
himself that took to his heels and did not lift a finger to fight alongside 
his Algerian countrymen at the time of their struggle for indepen- 
dence from the French. As for the worn out claim that tasawwuf is 
antithetical to Jihad, it has been once and for all disproved in the 
current resistance of Sufi Chechen fighters to the savage Russian 
offensive against Chechnya, the self-sacrificing resistance of the Sufi 
Shaykhs of Turkey to the forces of atheism, Usman Dan Fodio in 
Africa, as well as countless books on the Safi mujahidin of North and 
Central Africa, Central Asia and the Soviet Union as chronicled in 
As‘ad al-Khatib’s al-Butila wal-Fida’ ‘inda al-Sifiyya, B.G. Martin’s 


189 Al-Jaza’iri, “Aqidat al-Mu’min (p. 144). 
0 Al-Jaza’iri, Wa Ja’ Yarkudiin (p. 51, 11). 
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Muslim Brotherhoods in Nineteenth Century Africa, Benningsen’s 
Mystics and Commissars for the role of Sifis in preserving Islam in 
the Soviet Union, and Lion of Daghestan. 

In his pamphlet Wa-Ja@’i Yarkudin which he wrote in response 
to the reactions of the Ulema to Muhammad ibn Mani’’s ill-mannered 
verbal attack against Shaykh ul-Islam Muhammad ibn ‘Alawi al- 
Maliki, al-Jaza’iri accused the Sufis of celebrating Mawlid “with 
entertainment, eating and drinking, with tens of heads of cattle 
slaughtered ‘in the name of the Sayyid’ and ‘over the Sayyid’ and 
‘for the sake of the Sayyid’ with full mixing between the sexes, 
singing, dancing and wild affirmations.”!?! The Moroccan Scholars 
al-‘Amrawi and Murad responded: 


Not at all, O scrupulous and Godwary man, we do not permit 
what you claim we do! Nor do we practice it. Nor do we approve 
of it. We disapprove of it! Therefore, why do you accuse us of it? 
Have you seen it in any of our books? Have you seen us do it? Has 
someone told you that we did? {O believers! If a corrupt person 
comes to You with news, investigate it} (49:6).”' 


It is also reported that he once said, “The meat slaughtered for feeding 
people on the occasion of Mawlid is more haram than swine.” Such 
misguided fatwas are apt illustrations of the face of extremism. 
Following is a beautiful poem by Imam Abi al-Hasan al-Bakri 
which al-Jaza’iri attacked because he considered its contents incorrect. 


1 Al-Jaz@iri, Wa Ja’ Yarkudan (p. 130-131). 
2 “Amrawi and Murad, Wa‘izun Ghayru Mutta‘iz (p. 92-93). 
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IN THE SHADE OF MERCY"? 
by Imam Abi al-Hasan Muhammad al-Bakri (d. 952) 


From al-Anwar wa-Misbah al-Surar wal-Afkar 
wa-Dhikr Nar Muhammad al-Mustafa al-Mukhtar 
(“The Lights and Beacon of Happiness and Thoughts 
and the Commemoration of the Light of the Elect Muhammad #”) 


No Mercy Allah has sent or will send, 
None that may ascend, descend or transcend 
In the realm of Allah or in His Sovereignty, 
Whether it is specific or comes in totality, 


Except that Taha, His Servant, the Elect, 
His Prophet, the Preferred whom He verily has sent 


Is certainly its channel as well as its source — 
A fact that every man through reason can course! 


So beseech him always for everything you need, 
For he is the Shafi‘ [Intercessor] who accepts 
all who plead. 


Take shelter in him from all distress, 
For Safety is he, as well as Fortress. 


Lay down the loads of hope before him there; 
He is the Refuge, the one who will bear. 


Ina state of hardship, when calamities fall, 
Do not despair; upon him do call. 


O most Esteemed of Allah whom He did create 
And the one by whom to Him we supplicate! 


Translated from the Arabic by Shaykh Muhammad ibn al-Sayyid Ibrahim al- 
Ya‘qubi. 
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How many a time you removed grave grief, 
And this is what afflicted me again in brief. 


More helpless than me there will never exist; 
What strength do I have or will to persist? 


By Him who made you in the world sublime 
And raised you in rank where no one can climb 


Disburden me from all my hardships and pain; 
To whom shall I turn if you ever refrain? 


At loss am I; my patience is gone. 
I have not a clue what next is to be done. 


You’re the door to Allah; whoever finds a way 
To fare without you is surely turned away. 


Prayers on you as the winds of the north 
Swiftly shake hands with the flowers that come forth 


With Salaam from Allah as the scent of the Houses 
Smells sweet, and the fragrance of incense arises! 


With the Family and Companions so long as a dove 
On its succulent twig coos softly in the grove. 


In his book Kamal al-Umma fi Salahi ‘Aqidatiha (p. 11), al-Jaza’iri 
attacks Imam al-Bakri and his poem with the words: “How does 
he call one who neither hears nor sees him nor is able to give him 
anything nor save him?!” Inthe same book (p. 14), al-Jaza’iri cites the 
hadith of the Companion who said to the Prophet #, “We have none 
but you to flee to” then says: “If anyone pronounced that sentence 
after the death of the Messenger of Allah # he would be a liar and 
his statement would constitute shirk and kufr.... Is it permissible for 
a Believer today to say, ‘We have none to flee to except the Messenger 
of Allah’? The answer is no! Because the Messenger of Allah # has 
gone to His Lord, he neither hears us, nor sees us, nor knows about 
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us, nor supplicates for us!” This shows preference of materialist belief 
over Islamic doctrine and the mass-transmitted (mutawdtir) proofs to 
the contrary of what he claimed are too many to cite here. 

The complete hadith states that a Bedouin came to the Prophet 
#8 and said, “Messenger of Allah! We came to you because our camels 
and children are suffering!” Then he recited poetry: 


We have come to you when even our virgins’ milk is dry, 
And the mother worries for her own life over her child’s, 
And the child lets down his arms sitting still 

For hunger, a hunger unstilled, uninterrupted. 

We have nothing left from what our people eat 

Except bitter colocynth and camel-wool mixed with blood. 
And we have none but you to flee to! 

For where can people flee except to the Messengers? 


Then the Prophet # stood up and, dragging his garment, climbed up 
the pulpit and said: “O Allah! Send us water....” whereupon rain fell 
abundantly. Then the Prophet # said: “If Aba Talib were alive he 
would have liked to see this. Who will recite for us what he said?” 
Hearing this, ‘Ali stood up and said: “Messenger of Allah! I think you 
mean his saying: 


A fair-skinned one by whose face rainclouds are sought, 
A caretaker for the orphans and protector of widows! 
With him the clan of Hashim seek refuge from calamities 
For they possess in him immense favor and grace....”'4 


Al-Jaza’iri wrote the book I/@ al-Tasawwuf ya ‘Ibad Allah (“Run to 
Tasawwuf, O Servants of Allah”) against the Tijani Tariqa and was 
soundly refuted by Shaykh Ahmad al-Qat‘ani with his 1992 book al- 


4 Narrated from Anas by al-Taymi in Dala@ il al-Nubuwwa (p. 184 §238) and 
al-Bayhaqi in Dala’il al-Nubuwwa (6:141) cf. Ibn ‘Abd al-Barr, Tambid (22:64), Ibn 
Hajar, Fath al-Bari (2:495=1989 ed. 2:629 isndd sali), and Ibn Kathir, Bidaya (6:90- 
91). 
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Hujjat al-Mu‘tah fil-Radd ‘ala Sahib Kitab ila al-Tasawwuf ya ‘Ibad 
Allah (“The Practical Demonstration in Refuting the Author of the 
Book ‘Run to Tasawwuf”). Al-Sayyid Yusuf al-Rifa‘t also remarked 
that the very title “Run to Tasawwuf” was a deception designed to 
mislead readers. {They think to beguile Allah and those who believe, 
and they beguile none save themselves; but they perceive not} (2:9). 

Al-Jaza’irt produced a commentary on the Qur’an titled Aysar 
al-Tafasir with the expressed intention that it might be a substitute to 
the celebrated Tafsir al-Jalalayn of the two Imams, al-Mabhalli and al- 
Suyati which it criticizes as unreliable (although he then quotes from 
it in his book!). In the introduction to Aysar al-Tafastr li-Kalam al-‘Ali 
al-Kabir the reader is treated to the following oddities: 


The author claims that the reason he was moved to write is, in 
his own words, “The ardent desire of Muslims today to study 
the Book of Allah, understand it, and practice it, a desire that 
they have not felt for several centuries in which the Qur’an 
was recited over the dead and not for the living.” This kind of 
sweeping disparagement of the Umma typifies every single sect 
since the early centuries and is found, in our time, under the pen 
of al-Mawdidi, Sayyid Qutb, and others. 


The author claims that his Tafs?r contains “The Saving Salafi 
Belief” — a spurious statement from several perspectives. First, 
the saving belief is the belief of the Salaf, which is different from 
“Salafi belief.” For one, “Salafi belief” has been accused East and 
West of anthropomorphism, a heresy that constitutes disbelief 
according to the Ulema. Second, the belief of the Khalaf is also 
the Saving Belief because it is precisely that of the Salaf among 
Ahl al-Sunna. 


The author claims that his Tafstr provides “the education of the 
power of taqwad in the souls.” This is surely the first time in Islam 
that an author has claimed that a book of Tafsir — his book - 
actually educates Muslims rather than live teachers and rather 
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than the Qur’an! What is more, he claims that his book teaches 
them taqwad. Surely, the world must be full of Muttaqin at this 
time because the book was distributed for free East and West. 


The author’s method is mostly unscholarly blind imitation as he 
takes for his references two contemporary sources — al-Maraghi 
and Taysir al-Rahman -— rather than sift through the established 
sources of hadith and Tafsir incumbent on every responsible 
Scholar. Similarly, al-Jaza’iri shows complete inability in hadith 
as he shows no knowledge of hadith references beyond a single 
modern source, namely, Nasir al-Albani, who is anything but 
reliable. 


The author says that he began to write his Tafsir on Rajab and 
published its first third in Ramadan of the same year, a clear and 
manifest indication of irresponsible haste in his approach to the 
Book of Allah. This is further confirmed by the shoddiness of that 
work and its abundant mistakes which necessitated a corrective 
edition shortly thereafter! Then he claimed that the corrective 
edition was merely an “additional commentary” (dshiya) which 
he named Nahr al-Khayr ‘ala Aysar al-Tafasir. He said: “I have 
put in this hashiya some of the things the student of learning might 
want to know, such as lexical or rhetorical proofs, or beautiful 
reports, or important hadith references, or a certain aspect for 
a given verse that has many aspects, or one of the secrets of the 
Qur’an, or some remarkable feature connected to it.... and more 
importantly, rectifications of an opinion of mine, correction of a 
mistake, removal of an omission, or addition of certain rulings.” 
Surely, one who writes a Tafsir devoid of all of the above ought 
to re-write it completely, or not write anything in the first place. 


Al-Jaza’iri claims that his Tafsir is “easy and handy” but proves 
incapable of numbering the chapter and verses for easy reference, 
although no modern Tafsir is devoid of them, without which the 
book is cumbersome. 
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+ These remarks were provided by Shaykh Munir al-Hayik in 
Damascus, who concluded by saying: “This is only a cursory look 
at a book whose author tried to head-butt the clouds, to rival 
Imam al-Suyati — condemning his book as nefarious! — except 
that one look at the works of Imam al-Suyati leaves us gaping 
at his learning and science, not to mention the fact that he was 
among the great righteous ascetics of the Umma — Allah be well- 
pleased with him!” 


In his 1998 book al-Gharaniq: Oissatun Dakhilatun ‘ala al-Sirati al- 
Nabawiyya (“The Cranes: A Story Interpolated into the Prophetic 
Stra”), Salih Ahmad al-Shami notes that al-Jaza’iri in his book Hadha 
al-Habib advocates the position that the story of the Cranes is ab- 
solutely authentic and that the Prophet # was in fact misled by Satan 
to recite verses that not only do not belong to the Qur’an, but also 
call for the intercession of pagan divinities together with Allah 4&. It is 
noteworthy that among the early sects, the Kharijis were also known 
to attribute the possibility of major sins to Prophets. 


The Story of the Cranes 


1. Ibn Sa‘d (d. 230) said: Muhammad ibn ‘Umar’ narrated to us: (1) 
Yinus ibn Muhammad ibn Fadala al-Zafari narrated to me: From 
his father who said: (2) From Kathir ibn Zayd: From al-Muttalib ibn 
‘Abd Allah ibn Hatab who said: 


The Messenger of Allah saw rejection coming from his people, 
so he sat in isolation, wishing to himself: Would that nothing is 
revealed to me that would drive them away from me. Thereafter 
the Messenger of Allah 8 approached his people again and made 
overtures to them, and they responded to him. One day he sat with 


15 Muhammad ibn ‘Umar al-Waqidi (d. 207), Ahmad ibn Hanbal said of him: “He 
is a liar.” Al-Bukhari and Aba Hatim al-R4azi said: “Discarded.” Ibn ‘Adi said: “His 
narrations are not retained, and their bane comes from him.” Ibn al-Madini said: “He 
forges hadiths.” Al-Dhahabi said: “Consensus has settled over his debility.” Mzzan 
(3:662-666 §7993). 
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them in one of the usual public gatherings around the Ka’ba and he 
recited to them {By the Star when it sets} (Stra 53, al-Najm). When 
he reached the words: {Have you thought upon al Lat and al Uzza? 
And Manat, the third, the other?} (53:19-20), the devil interjected 
two phrases (kalimatayn) upon his tongue: “Those are the elevated 
cranes: truly their intercession is dearly hoped!” The Messenger of 
Allah # spoke these two phrases then went on to finish the entire 
Sara, then he prostrated and all those in attendance prostrated. 
Al-Walid ibn al-Mughira took a handful of earth and [applying 
it to his forehead] prostrated on it, for he was an aged old man 
who could not prostrate. It is also said that Abu Uhayha Sa‘id ibn 
al-‘As was the one who did this.... and some say both did it. They 
[the Quraysh] were elated at what the Messenger # had spoken, 
saying: “We definitely know that Allah gives life and gives death 
as well as creates and sustains, but these our gods intercede for 
us before Him, so if you give them their share, we are with you.” 
This statement of theirs bore heavily on the Prophet # and he 
withdrew to his house. When evening came, Gibril s#i came to 
him and rehearsed the Stra with him, whereupon Gibril said: “Did 
I bring you those two phrases (al-kalimatayn)?” The Messenger of 
Allah # said: “Have I said on the part of Allah something He 
never said?” Whereupon Allah revealed to him [p. 206] the verse: 
{And they indeed strove hard to beguile you (Muhammad) away 
from that wherewith We have inspired you, that you should invent 
other than it against Us; and then would they have accepted you 
as a friend} (17:73).'*° 


2. Imam al-Baghawi (d. 510) said in his commentary of the Qur’an 


concerning the story of the cranes: 
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Ibn ‘Abbas, Muhammad ibn Ka’b al-Qurazi and others of the 
commentators of Qur’an said that when the Prophet & saw the 
turning away of his people from him and it bore heavily on him 
to see the distance grow between them and what he brought them 


6 Narrated by Ibn Sa‘d (1:205). 
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on the part of Allah, he desired in his soul (tamanna fi nafsihi) 
that there come from Allah something that would bridge the gap 
between him and his people, for he was deeply concerned that they 
should have faith. As he was in a gathering of the Quraysh one 
day, Allah revealed Surat al-Najm (53), whereupon the Messenger 
of Allah # began to recite it, until he reached His saying: {Have 
you thought upon al Lat and al-‘Uzza? And Manat, the third, the 
other?} (53:19-20), whereupon the devil interjected upon his 
tongue (alga al-shaytan ‘ala lisanihi) in connection with that of 
which he spoke to himself and was hoping for: “Those are the 
elevated cranes: truly their intercession is dearly hoped!” When 
the Quraysh heard this, they rejoiced greatly. The Messenger of 
Allah & proceeded with his recitation until the end of the Sara, at 
which point he prostrated, and the Muslims prostrated with him 
as well as all those of the pagans that were in the mosque. There 
remained no-one in the mosque, neither believer nor non-believer, 
except he prostrated, but for al-Walid ibn al-Mughira and Aba 
Uhayha Sa‘id ibn al-‘As who took a handful of earth and applied 
it to their foreheads, prostrating on it, for they were aged old men 
who could not prostrate. 

Then the Quraysh dispersed in elation at the way they had 
heard their gods mentioned, saying: “Muhammad has mentioned 
our gods in the best way possible!” They also said: “We definitely 
know that Allah gives life and gives death as well as creates and 
sustains, but these, our gods, intercede for us before Him! So, if 
Muhammad gives them their due share, we are with him.” When 
evening came, Gibril came to the Messenger of Allah # and 
said: “Muhammad! What have you done? You have recited to 
the people something which I never brought you from Allah 48.” 
Hearing this, the Prophet 4 was deeply grieved and feared much 
from Allah. So Allah revealed to him the following verse in which 
he consoled him, as He was ever merciful towards him: {Never 
sent We a messenger or a Prophet before you but when He recited 
(the message) Satan proposed (opposition) in respect of that which 
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he recited thereof. But Allah abolishes that which Satan proposes. 
Then Allah establishes His revelations. Allah is Knower, Wise} 
(22:52). 

Meanwhile those of the Prophet’s Companions who were in 
Abyssynia heard the news of the prostration of the Quraysh and 
the rumor that the Quraysh and the Meccans had accepted Islam, 
so most of them returned to their kindred. But when they neared 
Mecca the news reached them that what they had heard of the 
Islam of the Meccans was false. So no-one actually entered Mecca 
except under protection or stealthily. When the above verse was 
revealed, the Quraysh said: “Muhammad regrets his words about 
the status of our gods before Allah and has now changed them.” 
The two phrases that the devil had interjected upon the tongue 
of the Messenger of Allah & by then were in the mouth of every 
idolater, and their hostility increased in intensity against those who 
had accepted Islam.'*” 


3. Al-Tabari (d. 310) said in his Qur’anic commentary: 


The sayings concerning the interpretation of the verse: {Never sent 
We a messenger or a Prophet before you but when He recited (the 
message) Satan proposed (opposition) in respect of that which he 
recited thereof. But Allah abolishes that which Satan proposes. 
Then Allah establishes His revelations. Allah is Knower, Wise} 
(22:52): 


It was said that the reason for which this verse was revealed 
upon the Messenger of Allah 4 is that the devil had interjected 
upon the Prophet’s tongue # during some of his recitation of the 
Qur’an as it had been revealed to him by Allah, something which 
Allah had not revealed. Then this bore heavily on the Messenger 
of Allah # who became despondent, whereupon Allah Almighty 
comforted him by revealing to him the above....!”8 


7 Al-Baghawi, Lubab al-Ta’wil fi Ma’alim al-Tanzil (Dar al-Fikr ed. 3:293). 
8 Al-Tabari, Jami‘ al-Bayan fi Tafsir al-Qur’an (Beirut: Dar al-Fikr, 1405/1985, 
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Al-Tabari then proceeds to narrate reports to that effect, all of them 
weak, but the collective weight of which suggests authenticity as 
stated by Ibn Hajar in Fath al-Bdari (see below). Al-Tabari said: 


The gist of the interpretation of the verse is: “We never sent before 
you any Messenger nor Prophet except that, when he uttered the 
Book of Allah in recitation, or discoursed and spoke, the devil 
interjected something into what he uttered of the Book of Allah in 
recitation or into his discourse and speech, {But Allah abolishes that 
which the devil interjects}, i.e. He removes whatever suggestion the 
devil interjects upon the tongue of the Prophet and nullifies it.” 


Al-Tabari goes on to state that the verses that follow make explicit the 
fact that the reason for this incident was to test the belief of those that 
harbored a disease in their hearts and increase the belief of those who 
were rightly-guided — and this test continues until our time: 


22:53 {That He may make that which the devil proposeth a temptation 
for those in whose hearts is a disease, and those whose hearts are 
hardened. Lo! the evil-doers are in open schism.} 


22:54 {And that those who have been given knowledge may know 
that it is the truth from thy Lord, so that they may believe therein and 
their hearts may submit humbly unto Him. Lo! Allah verily is guiding 
those who believe unto a right path.} 


22:55 {And those who disbelieve will not cease to be in doubt thereof 
until the Hour come upon them unawares, or there come unto them 
the doom of a disastrous day.} 


22:56 {The Sovereignty on that day will be Allah’s. He will judge 
between them. Then those who believed and did good works will be 
in Gardens of Delight,} 


22:57 {While those who disbelieved and denied Our revelations, for 
them will be a shameful doom.} 


reprint of the Bulaq 1322-1330/1904-1911 ed. 17:186). 
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4, Al-Jassass (d. 370) said in his Qur’anic commentary: 


Concerning the verse: {Never sent We a messenger or a Prophet 
before you but when He recited (the message) Satan proposed (op- 
position) in respect of that which he recited thereof. But Allah 
abolishes that which Satan proposes. Then Allah establishes His 
revelations. Allah is Knower, Wise} (22:52): 


It was narrated from Ibn ‘Abbas, Sa‘id ibn Jubayr, al-Dahhak, 
Muhammad ibn Ka‘b, and Muhammad ibn Qays that the 
circumstance of revelation for this verse was that when the Prophet 
#8 recited {Have you thought upon al-Lat and al-‘Uzza? And Manat, 
the third, the other?} (53:19-20), the devil interjected (alg) into his 
recitation: “Those are the elevated cranes: truly their intercession 
is dearly hoped!” 

There is difference of opinion over the meaning of “the devil 
interjected.” Some said that when the Prophet # recited this Stra 
and mentioned in it the idols, the pagans knew that he would vilify 
them and so one of them said, at the time the Prophet # reached 
the words {Have you thought upon} etc. “Those are,” etc. in full 
presence of the multitude of the Quraysh in the holy Mosque. At 
that time the generality of the pagans who were far back said: 
“Muhammad just praised our divinities!” and they conjectured 
that this was part of his recitation. Thereafter, Allah declared this 
claim of theirs false, and showed that the Prophet #never recited it 
inthe first place, but that it was only recited by one of the pagans. 
Allah named that person “Satan” because he was one of the devils 
of humankind... shaytan being a name for every obdurate rebel 
among jinn and humankind. It was also said that it is possible that 


he was one of the devils of the jinn.’ 


% Al-Jassas, Abkam al-Qur’an (Beirut: Dar Ihya’ al-Turath al-‘Arabi, 1405/1985 


ed. 5:83-84). 
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5. Al-Tha‘alibi (d. 876) said in his Qur’anic commentary: 


Al-Qadi ‘Iyad said [in al-Shifa]: “Suffice it for you that this 
narration was not documented by any of the scholars of sound 
hadith, nor have any of the trustworthy narrators related it with a 
healthy, uninterrupted chain. The only ones to be interested in it 
are the type of commentators and historians who are interested in 
every strange matter, blindly compiling from the books everything 
their hands fall upon, whether it is sound or feeble.” The Qadi 
Abi Bakr told the truth.?° 


6. Abii al-Su‘aid (d. 951) said in his Qur’anic commentary: 


Concerning the verse: {Never sent We a messenger or a Prophet 
before you but when He recited (the message) Satan proposed 
(opposition) in respect of that which he recited thereof. But Allah 
abolishes that which Satan proposes. Then Allah establishes His 
revelations. Allah is Knower, Wise} (22:52): 

It was said that he [the Prophet #] hoped, because of his 
yearning that his people should have faith, that there be revealed 
to him something that would bring them nearer to him, and he 
persisted in this until he was among them and Sirat al-Najm was 
revealed; whereupon he began to recite it, and when he reached 
{And Manat, the third, the other}, the devil whispered to him with 
the result that his tongue tripped in inattention and he said “Those 
are the elevated cranes: truly their intercession is dearly hoped!” 
Whereupon the pagans rejoiced and joined him in prostration 
when he prostrated at the end of the Stra, and there remained 
none in the Mosque — whether believer or pagan - except they all 
prostrated. After this, Gibril s# warned him of the mistake, then 
Allah & rebuked him with this verse. This account is rejected by 


the scholars of verification.*°! 


200 Al-Tha‘alibi, al-Jawahir al-Hisan fi Tafsir al-Qur’an (Beirut: Mu’assasat al- 
A‘lami lil-Matbia‘at, 1970?, reprint of the original 1323/1905 Algerian ed. 3:84). 

201 Aba al-Su‘td, Irshad al-‘Aq]l al-Salim ila Mazaya al-Qur’an al-Karim (Dar lhya’ 
al-Turath al-‘Arabi, 6:113). 
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7. Ibn Hajar said: 
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All the paths of this hadith are either weak or cut off, except for that 
of Sa‘id ibn Jubayr... However, the profusion of the chains show 
that the story has a basis, furthermore, there are two other mursal 
chains whose narrators are those of al-Bukhari and Muslim. The 
first one is that narrated by al-Tabari through Yinus ibn Yazid 
from Ibn Shihab [al-Zuhri]: “Aba Bakr ibn ‘Abd al-Rahman ibn 


5) 


al-Harith ibn Hisham narrated to me,” etc. The second is what 
al-Tabari also narrated through al-Mu‘tamir ibn Sulayman and 
Hammad ibn Salama from Dawid ibn Abi Hind from Abi al- 
‘Aliya.... Contrary to what Aba Bakr ibn al-‘Arabi and al-Qadi 
‘Tyad have claimed whereby the story has no basis at all.... When 
the paths of a hadith are many and distinct, it shows that the report 
has a basis.... So, as I said, there are three sound but mursal chains 
for it, among them what meets the criteria of the two Sahihs but for 
the fact that they are mursal. These constitute proof for both those 
that accept mursal reports as proofs and those that do not, due to 
the mutual strengthening of the chains. 

This said, it is incumbent to interpret the incident and address 
what appears to be reprehensible, namely the statement “the devil 
interjected upon the Prophet’s tongue # the words “Those are the 
elevated cranes: truly their intercession is dearly hoped.’” Such a 
thing is precluded from being accepted in literal terms for it is 
impossible for the Prophet # to add something to the Qur’an that 
does not belong to it whether deliberately (‘ammdan) or erroneously 
(sabwan). ... 

Al-Qadi ‘Tyad did well when he said: “It is possible the Prophet 
#8 was mentioning the belief of the pagans by way of derision, 
noting that at that time it was permitted to speak in the midst of 
prayer. To this position leaned Ibn al-Baqillani. It was also said 
that when he reached the words {Have ye thought upon al-Lat and 
al-‘Uzza? And Manat, the third, the other?}, the pagans feared lest 
he would add something to mock their gods, so they hastened to 
interject and jeer so as to cover up what was coming next, as was 


Al-Jaza@ iri, Abi Bakr 


their habit stated in the verse {Those who disbelieve say: Heed not 
this Our’an, and drown the hearing of it; haply ye may conquer} 
(41:26). This act on their part was attributed to the devil as it 
was he that inspired it to them. Or, what was meant by the devil 
was the devil of humankind... It was also said that the Prophet 
used to recite the Qur’an slowly, so that the devil lay in wait for 
one of the pauses and uttered the words in question with the same 
timbre of voice. Those that were near him heard it as if coming 
from the Prophet # and attributed it to him. This is the best of all 
interpretations.” 

Ibn al-‘Arabi also approved of the latter interpretation, saying: 
“This verse [{Never sent We a messenger or a Prophet before you 
but when He recited (the message) Satan proposed (opposition) in 
respect of his amantyya (“that which he recited thereof”)} (22:52)| 
is an explicit proof-text, in our School, to the innocence of the 
Prophet & of what was imputed to him. The meaning of amdniyya 
in the verse being: ‘recitation.’ Allah & therefore informed us in 
this verse that His way with His Messengers is that when they 
say something, Satan adds something to it on his part. This is 
an explicit proof-text that it is Satan that conveys this statement 
inside the Prophet’s words # and it is not the latter that says it. 
A precedent for this view was given by al-Tabari, in keeping with 
his high erudition, vast learning, and perspicuous analysis, and 
HE DECLARED IT THE CORRECT INTERPRETATION AND 
SETTLED ON IT.”?° 


8. The Egyptian writer Muhammad Haykal rejected the authenticity 
of the story on various grounds: 


Incoherence of the Story 


It is a story whose incoherence is evident upon the least scrutiny. 
It contradicts the infallibility of every prophet in conveying the 
message of his Lord. All the more wonder, therefore, that some 


202 Thn Hajar, Fath al-Bari (1959 ed. vol. 8:439-440). 
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Muslim scholars have accepted it as true. Ibn Ishaq, for his part, 
did not hesitate at all to declare it a fabrication by the zindiqs 
[non-Muslims concealing their heretical beliefs, falsely pretending 
that they are members of the Umma]. Those who were taken in 
by it rationalized it further with the verse, {Every prophet We sent 
before you was such that whenever he pressed for revelation to 
come, Satan would hasten to inspire him with something satisfying 
his wish and thus necessitate God’s abrogation of it if scripture 
is to be kept absolutely pure and true. God is all wise and all 
knowing. That which Satan had given is a lure for those who are 
sick of mind and hard of heart. Surely the unjust are deep in error} 
[22:52-53]. Some explain the word tamannd in the foregoing verse 
as meaning “to read”; others give it the usual meaning of “to press 
wishfully.” Muslim and Western scholars who accept the story 
explain that the Prophet # suffered heavily from the persecution 
the unbelievers directed at his companions. They tell how the 
unbelievers killed some Muslims, exposed others to burning by 
the sun while pinned down to the ground with heavy stones (as 
was the case with Bilal #s), and how these sufferings pressured 
Muhammad # to permit his companions to migrate to Abyssinia. 
They underscore Quraysh’s alienation and the psychological effect 
of their boycott upon the Prophet. Since Muhammad “& was very 
anxious to convert them to Islam and to save them from idol 
worship, they claim that his thinking of reconciling them by adding 
a few verses to Surat al-Najm is not farfetched. Finally, they allege 
that Muhammad’s # jubilation was all too natural when, coming 
to the end of his recitation and prostrating himself, the Quraysh 
joined in, showing their preparation to follow him now that he 
had given a share to their gods with God. 

To these tales of some books of biography and exegesis, 
Sir William Muir adds what he thinks is a final and conclusive 
proof. He says that the emigrants to Abyssinia had hardly spent 
three months there during which the Negus had tolerated as well 
as protected them when they decided to return to Makkah. Had 
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they not heard news of a reconciliation between Muhammad # 
and Quraysh nothing would have caused them to return so soon. 
But, reasons Muir, how could there be reconciliation between 
Muhammad # and Quraysh without a determined effort to that 
effect on the part of Muhammad #? In Makkah, the Muslims had 
then been far fewer and weaker than the Quraysh. They were still 
incapable of protecting themselves against the injuries which the 
Quraysh had been inflicting upon them. Why, then, should the 
Quraysh have taken the initiative in such reconciliation? 


Refutation of These Arguments 


These are the arguments on which stands the claim for veracity of 
the story of the goddesses. They are all false, incapable of standing 
any scrutiny or analysis. Let us begin with the argument of the 
Orientalist Muir. The Muslims who returned from Abyssinia did 
so for two reasons. First, ‘Umar ibn al-Khattab was converted 
to Islam shortly after their emigration. With him, he brought to the 
Muslim camp the same boldness, determination, and the tribal 
standing with which he had been fighting the Muslims before. He 
never concealed his conversion nor did he ever shun the Quraysh 
opponents. On the contrary, he proclaimed his conversion publicly 
and challenged the Quraysh openly. He did not approve the 
Muslims’ concealment of themselves, their secret movement from 
one end of Makkah to the other, and their holding of prayers at a 
safe distance from any Quraysh attack. ‘Umar began to fight the 
Quraysh as soon as he entered the faith of Islam, constantly pressed 
his way close to the Ka‘bah, and performed his prayer there in 
company with whatever Muslims that decided to join him. It was 
at this new challenging turn of events that the Quraysh came to 
the realization that any further injury inflicted upon Muhammad 
% or his companions would henceforth create a civil war of which 
nobody knew the consequences. By this time, a great number of 
men from the various clans of Quraysh had joined Islam. To kill 
any one of these would necessarily imply the rise to war not only 
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of his fellow Muslims but of all the clans of which the various 
Muslims or allies were members, even though the rest of the clan 
or the tribe were still of a different religion. After the conversion 
of ‘Umar # and the entry of so many members of other clans 
into the faith, it became impossible to fight Muhammad # in the 
same way as before. Such a course could easily expose the whole 
of Quraysh to terrible peril. It was necessary to find a new way 
which did not incur such risks, and until such way was found, the 
Quraysh thought it advantageous to enter into an armistice with 
Muhammad “andthe Muslims. It was this news which reached the 
emigrants in Makkah and prompted them to return home. 


Two Revolutions in Abyssinia 
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The emigrants would have hesitated to return to Makkah were it 
not for another reason. A revolution broke out against the Negus 
in which his personal faith as well as his protection of the Muslims 
were under attack. For their part, the Muslims had prayed and 
wished that God would give the Negus victory over his enemies. 
But they could not participate in such a conflict since they were 
foreigners who arrived there too recently. When, at the same time, 
they heard of the news of an armistice between Muhammad # 
and Quraysh favorable to the Muslims and protecting them from 
injury, they decided to escape from the Abyssinian revolution and 
return home. That is exactly what all or some of them did. They 
hardly reached Makkah, however, when Quraysh decided upon a 
course of action against the Muslims and entered into a pact with 
their allies to boycott Bani Hashim completely in order to prevent 
any intermarriage with them and to stop any purchase by or sale 
to them. As soon as this new alliance was concluded, open war 
broke out again. The returning Muslims sought immediately to 
re-emigrate and take with them all those who could manage to 
go. These were to meet greater difficulties as the Quraysh sought 
to impede their move. What caused the Muslims to return from 
Abyssinia, therefore, was not, as Orientalist Muir claims, the 
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reconciliation of Muhammad # with Quraysh. Rather, it was the 
armistice to which the Quraysh was compelled to resort following 
the conversion of ‘Umar and his bold support of the religion of 
God with his tribal relations. The so-called reconciliation, there- 
fore, constitutes no evidence for the story of the goddesses. 


Inverted Evidence of the Qur’anic Text 


As for the argument of some biographers and exegetes that the 
verses, {They had almost succeeded in inducing you . . .} |17:73-75] 
and {Every prophet We sent before you was such that, whenever 
he pressed for revelation . . .} [22:52-53] constitute evidence for 
the story of the goddesses, it is yet more incoherent than that of 
Sir Muir. It is sufficient to remember that the first group of verses 
include the statement, {Had We not confirmed you in your faith, 
you might have been tempted. [Then We would have made you 
taste a double (punishment) of living and a double (punishment) of 
dying, and you would have found no helper against Us]} (17:74- 
75). This group shows that even if Satan had actually hastened 
to inspire Muhammad * with something satisfying his wish and 
thus induced him to favor the unbelievers, God had confirmed 
the Prophet in his faith and prevented him from falling to the 
temptation. Had Muhammad * really fallen, God would have 
inflicted upon him inescapable punishment. The point is, precisely, 
that he did not fall. Hence, these verses prove the opposite of what 
these advocates assume them to prove. The story of the goddesses 
asserts that Muhammad # did indeed incline toward the Quraysh, 
that the Quraysh had indeed induced him to add to the divine 
word, and that he indeed did attribute to God that which God had 
not said. The text, [{Muhbammad saw some of his Lord’s greatest 
signs. Would you consider, after al-Lat and al-‘Uzza, Manat, the 
third goddess? But would you give God the females and keep for 
yourselves the males? That is indeed an unjust division. But they 
are all mere names which you and your ancestors have named 
and for which God gave no authority. In this claim of yours you 


151 


ALBANI & HIS FRIENDS 


followed naught but conjecture and your own wishful thinking, 
while true guidance has arrived to you from your Lord} (53:18- 
23)] on the other hand, tells us the exact opposite, namely that 
God confirmed him in his faith and that he did not add to the 
divine word. Moreover, we should well bear in mind the fact 
that the books of exegesis and the books dealing with the causes 
and circumstances of revelation regardless of whether or not they 
subcribe to the story in question affirm that these verses had been 
revealed at a time other than that during which the story of the 
goddesses had presumably taken place. To resort to the story of 
the goddesses in order to disprove the infallibility of the prophets 
in their conveyance of divine messages not only runs counter to 
the whole history of Muhammad & but constitutes a fallacy of 
incoherent reasoning and, hence, a futile and perverse argument. 
As for {Every prophet We sent before you...}, these verses are 
utterly devoid of relation to the story of the goddesses. Moreover, 
they clearly affirm that God will abrogate all that the devil may 
bring forth, that Satan’s work is only a lure to those who are sick 
of mind and hard of heart, and that God, the all wise and all- 
knowing, would keep His scripture absolutely pure and true. 


Fallacious Reasoning of the Claim 
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Let us now turn to a critical and scientific analysis of the story. The 
first evidence which imputes suspicion to the story is the fact that 
it has been reported in many forms and versions. First there is the 
report that the fabricated verses consist of the following words: 
“Tilka al-gharaniq al ‘ula; wa’inna shafa‘atabunna laturtaja.” 
Others reported them as consisting of, “al-gharaniqah al-‘ula: inna 


=a 


shafa’atahum turtaja.” Still others reported that they consist of the 
following words, “Inna shafa‘atahunna turtaja” without mention- 
ing the word “al-gharaniq” or “al-gharaniqah” at all. According 
to a fourth version, they were supposed to consist of the words: 


“Innaha lahiya al-gharaniq al-‘ula.” A fifth version reads, “Wa- 
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innahunna lahunna al-gharaniq al-‘ula wa-inna shafa‘atabunna 
lahiya allati turtaja.” The collections of Hadith have given us still 
more varied versions. The multiplicity of the versions proves that 
the report itself is fabricated, that it had been fabricated by the 
zindigs — as Ibn Ishaq had said earlier — and that the forgers had 
sought thereby to spread doubt into the message of Muhammad 
# and to attack his candidness in conveying the message of his 
Lord. 


The Story’s Violence to the Contextual Flow of 
Sirah al-Najm 


Another proof of the falsity of the story, stronger and more 
conclusive than the foregoing, is the fact that the contextual flow 
of Sirah al-Najm does not allow at all the inclusion of such verses 
as the story claims. The Sirah reads: {He has witnessed many of 
the great signs of his Lord. Would you consider the case of al- 
Lat, al-‘Uzza, and of Manat, the third goddess? Would you then 
ascribe to God the females and to yourselves the males? Wouldn’t 
that be a wretched ascription? All these are nothing but names, 
mere names which you and your ancestors had coined. Men are 
so prone to follow opinion! They credulously fall for the product 
of their own wishful thinking. But true guidance has indeed come 
from the Lord.} 

The logical and literary flow of these verses is crystal-clear. Al- 
Lat and al-‘Uzza are mere names devoid of substance given by the 
past and present unbelievers to works of their own creation. There 
is no deity such as the words name. The context does not allow 
any such addition as is here claimed. If, assuming such addition, 
the text were now to read: “Would you consider the case of al-Lat, 
al-“Uzza, and of Manat, the third goddess? These are the goddesses 
on high. Their intercession is to be sought. Would you then 
ascribe to God the females and to yourselves the males? Wouldn’t 
that be a wretched ascription?” its corruption and outright self- 
contradiction become obvious. The text would have praised al-Lat, 
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al-‘Uzza, and Manat as well as condemned them within the space 
of four consecutive verses. Such a text cannot proceed from any 
rational being. The contextual background in which the addition 
is supposed to have been made furnishes unquestionable and final 
evidence that the story of the goddesses was a forgery. The forgers 
were probably the zindiqs; and the credulous whose minds are not 
naturally repulsed by the irrational and the incoherent, accepted 
the forgery and passed it as true. 


The Linguistic Evidence 


There is yet another argument advanced by the late Shaykh 
Muhammad ‘Abduh. It consists of the fact that the Arabs have 
nowhere described their gods in such terms as “al-ghardaniq.” 
Neither in their poetry nor in their speeches or traditions do we 
find their gods or goddesses described in such terms. Rather, the 
word “al-ghurniiq” or “al-gharniq” was the name of a black or 
white water bird, sometimes given figuratively to the handsome 
blond youth. The fact is indubitable that the Arabs never looked 
upon their gods in this manner. 


The Story Contradicts the Fact of Muhammad’s Candidness 
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There is yet one more final argument against the story of the god- 
desses that is based upon the nature of Muhammad’s # personal 
life. Ever since his childhood and throughout his adolescence, 
adulthood and maturity, he was never known to lie. So truthful 
was he that he had been nicknamed “al-Amin” before he reached 
his twenty-fifth year of age. His truthfulness was unquestioned by 
anyone. He himself once addressed the Quraysh after his com- 
mission to prophethood : “Suppose I were to tell you that an 
enemy cavalry was advancing on the other side of this mountain, 
would you believe me?” His enemies themselves answered: “Yes, 
indeed! As far as we are concerned, you are innocent, for we have 
never found you to lie at all.” How can we believe that such a man 
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who had been known to be truthful in his relations with his fellow 
men from childhood to maturity, would be any less candid in his 
relation to God? How could such constant truthfulness allow him 
to lie and ascribe to his God that which He had not said? How 
could we believe that such a man did so in fear of the people and 
defiance of Almighty God? That is utterly impossible. Its impos- 
sibility is evident to all those who have studied these great; strong 
and distinguished souls of the prophets and religious leaders 
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known for their dedication to the truth pereat mundus. How 
can we reconcile such an allegation with Muhammad’s & great 
declaration to his uncle that he will not adjure this cause even 
if his foes should put the sun in his right hand and the moon in 
his left? How can we accept such a claim when it imputes to the 
Prophet # the heinous charge of attributing to God that which 
God had not said, of violating the very foundation of the religion he 
was commissioned to proclaim and teach to mankind? 
Furthermore, we may ask, when, according to the story, did 
Muhammad # turn to praise the gods of Quraysh ? Ten years or 
so after his commission to prophethood, is the reply. But, then that 
is also after ten years of patient sufferance of all kinds of injury 
and harm, all kinds of sacrifices, after God had reinforced Islam 
with the conversion of Hamzah and ‘Umar and, in short, after 
the Muslims had begun to feel themselves a significant power in 
Makkah and the news of their existence and exploits had begun to 
spread throughout Arabia, indeed to Abyssinia and other corners 
of the globe. Such a claim is not only uninformed, it is positively 
silly. The forgers of this story themselves must have realized its 
inadmissibility and sought to conceal its falsehood with the claim, 
“Muhammad #8 hardly heard Quraysh’s words of reconciliation 
once he granted to their gods the honor of interceding with God, 
when his compromise appeared to him objectionable and he felt 
compelled to repent and to review the text of revelation with 
the angel Gabriel when he visited him that same evening.” This 


203 “Fven if the world should perish for it.” 
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concealment, however, exposes the forgery rather than hides it. As 
long as the compromise appeared objectionable to Muhammad # 
no later than he had “heard Quraysh’s words of reconciliation,” 
would he have not paused to reconsider it immediately and on the 
spot? How natural it would have been then for him instantly to 
recite the true version of the text! We may, therefore, conclude that 
this story of the goddesses is a fabrication and a forgery, authored 
by the enemies of Islam after the first century of the Hijrah. 


Attack Upon Tawhid 


The forgers must have been extremely bold to have attempted their 
forgery in the most essential principal of Islam as a whole: namely, 
in the principle of tawhid, where Muhammad % had been sent right 
from the very beginning to make proclamations to all mankind in 
which he has never accepted any compromise whatever; he was 
never swayed by anything the Quraysh had offered him whether 
by way of wealth or royal power. These offers had come, it must 
be remembered, at a time when Muhammad %& had very few 
followers within Makkah. Later persecution by the Quraysh of his 
companions did not succeed in swaying Muhammad # away from 
the call of his God or away from his mission. The zindigqs’ strategy 
to work their forgery around the first principle of the faith, where 
Muhammad # was known to be the most adamant, only points 
to their own inconsequence. Acceptance of the forgery by the 
credulous only points to their naiveté in the most conspicuous of 
cases. 


Conclusion 
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The story of the goddesses, therefore, is absolutely devoid of 
foundation. It is utterly unrelated to the return of the Muslims 
from Abyssinia. As we said earlier, the latter returned after the 
conversion of ‘Umar #, the strengthening of Islam with the same 
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tribal solidarity with which he used to fight Islam hitherto, and 
the compulsion of Quraysh to enter into an armistice with the 
Muslims. Moreover, the Muslims’ return from Abyssinia was partly 
due to the revolution which had broken out in that country and to 
their consequent fear of losing the Negus’s protection. When the 
Quraysh learned of the Muslims’ return, their fears reached a new 
level of intensity with the increase of Muhammad’s # followers 
within the city, and, therefore, they sought a new strategy. Their 
search for a new strategy was concluded with the signing of a pact 
in which they and their allied clans and tribes resolved to boycott 
the Bani Hashim in order to prevent any intermarriage with 
them, to stop all commercial relations and finally, to seek to kill 


Muhammad # if they could only find the means.?” 


9. Three booklets came out in the nineties from the late Nasir al- 
Albani and his friends. 


a) Nasb al-Majaniq li-Nasf Oissat al-Gharaniq (“The Hoisting of 
Catapults for the Destruction of the Story of the Cranes”) by M. 
Nasir al-Albani, 3rd ed. 1996 at al-Maktab al-Islami. 


b) Al-Ghardaniq: Oissatun Dakhilatun ‘ala al-Sirati al-Nabawiyya 

(“The Cranes: A Story Interpolated into the Prophetic Sira”) by al- 

Albani’s student Salih Ahmad al-Shami, 1st ed. 1998 at al-Maktab 

al-Islami. 

c) Dala@’il al-Tahgig li-Ibtal Oissat al-Gharanigq by ‘Ali al-Halabi. 
The first work argues for the invalidity of the story from the viewpoint 
of isndd, a weak argument as shown in the above-quoted discussion 
by Ibn Hajar. 

The second work argues for the invalidity of the story from the 


viewpoint of chronology, a strong and conclusive argument on the 
face of it, making the following points: 


204 Muhammad Haykal, Life of Mubammad (p. 105-115). 
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- Sarat al-Najm (in which the disputed verses were purported to 
belong) was revealed in one whole in the tenth year of the Hijra. 


- The First Hijra to Abyssinia took place in the fifth year, between 
Rajab and Shawwal. 


- How then could the revelation of Surat al-Najm and the 
subsequent events — prompting the rumors of mass conversion in 
Mecca — that all took place in the tenth year, be a cause for the 
return of the Abyssinian Emigrants in the fifth? 


— The true reason for the return of the Muslims from the first 
Abyssinian Emigration was alienation and difficult conditions as 
spoken by Asma’ bint ‘Umays in the narration of al-Bukhari in his 


Sabth: 


Asma’ bint ‘Umays went in to see Hafsa the wife of the Messenger 
of Allah #, and she was one of those who had emigrated to the 
Negus. ‘Umar came in to see Hafsa while Asma’ was with her. 
He asked who she was and Hafsa told him. ‘Umar said: “She is 
the Abyssinian? The one from accross the sea?” Asma’ said yes. 
‘Umar said: “We all [emigrants to Madina] made Hijra before 
you all [emigrants to Abyssinia], so we are more entitled to the 
Messenger of Allah # than you.” She became angry and said: 
“Not at all, by Allah! You were with the Messenger of Allah # 
at a time he fed your hungry ones and admonished your ignorant 
ones, while we were in the abode of alienation and detestation 
(dar al-bu‘ada’ wal-bughada’) in Abyssinia, all for the sake of 
Allah and for the sake of the Messenger of Allah! And, by Allah, 
I shall not eat one morsel of food nor drink one drop of water 
until I mention what you said to the Messenger of Allah! And 
how much did we suffer, and how we lived in fear! But I shall 
mention this to the Prophet! etc.” 


- All the above does not preclude the fact that the Meccan 
unbelievers did prostrate upon hearing Strat al-Najm exactly as it 
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was revealed, due to its majesty and the fear caused in them by the 
invocation of punishment pronounced towards its end. One needs 
only to imagine them gathered together with the Muslims before 
the Ka‘ba as the Prophet #& himself recited this newly-revealed 
Sara to them from beginning to end. Similar examples are the 
reactions of the unbelievers at the invocations of punishment they 
heard from the believers. For example, ‘Utba ibn Rabji‘a’s reaction 
when he heard the verse {If they turn away, tell them: I have warned 
you of a destruction similar to that of ‘Ad and Thamad} (Fussilat 
13). Upon hearing this, ‘Utba placed his hand on the mouth of the 
Prophet & so that the threat of punishment would be averted. And 
when Khubayb ibn ‘Adi pronounced a similar threat, Aba Sufyan 
lied down on the ground together with his son Mu‘awiya to deflect 
its harm. 


10. The late Sayyid ‘Abd Allah Siraj al-Din al-Halabi (d. 1422/2002 
rahimahullah) also has a long, extremely detailed treatment of the 
story of the cranes in his masterful book Hadi al-Qur’an al-Karim 
ila al-Hujjati wal-Burhan (2nd edition, 1994, p. 155-182). He too 
concludes that it is a forgery. 


11: MUHAMMAD IBN ‘ABD AL-RAHMAN AL-KHUMAYYIS 


One of the latest Wahhabi popelets of misguided auto-da-fés against 
Abl al-Sunna wal-Jamd‘a, Muhammad al-Khumayyis authored a 
doctoral thesis at the University of Muhammad ibn Sa‘id entitled 
Usiil al-Din ‘ind al-Imam Abi Hanifa then turned it into a 650-page 
brick he published in the same town, at Riyadh’s Dar al-Sumay‘. 
This work perpetuates the usual Najdi misrepresentation of the early 
Muslims, the Sacred Law, and the Religion as a whole to make them 
say the contrary of what they said. In predictable betrayal of the 
title, the book is only another self-absorbed, complacent manifesto 
of Wahhabism by a Wahhabi promoted by Wahhabis for the 
consumption of Wahhabis. Among its aberrations: 
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- Al-Khumayyis claims that the seventeen Musnads of Imam Abi 
Hanifa, Allah be well-pleased with him, were compiled after his time 
and are therefore attributed to him unreliably. This is like the claim 
of the non-Muslims and their ignorant acolytes that the hadith was 
compiled after the time of the Prophet r: what matters is not the time of 
the final compilation but the veracity of transmission and attribution, 
while it is established that setting pen to paper took place at the earliest 
stages of hadith transmission from the Prophet r himself, let alone 
from the Imams of later generations such as Sufyan al-Thawri, Ibn 
Jurayj, al-Awza‘l, or Aba Hanifa, Allah be well-pleased with them. 
The attack against Aba Hanifa the Musnid is enshrined in two 
lines of the Tankil (1:214) originally written in refutation of Imam al- 
Kawthari’s Ta’nib al-Khatib by the La-Madhhabi Wahhabi ‘Abd al- 
Rahman al-Mu‘allimi then rehashed by Muhammad ‘Abd al-Razzaq 
Hamza, Muhammad Nasif,?® and Nasir al-Albaniin which al-Mu‘allimi’s 
confused pen (and/or others) wrote of the Masdnid of Imam Abi Hanifa: 
“Most of the compilers of those Masanid came late, a group of them are 
accused of lying, and whoever among them is not accused has in his chains 
to Abu Hanifa, for the most part, narrators of undependable rank.” Such 
a statement is itself a litotic exercise in vagueness and unreliability since 
it backs its assertions with nothing, and the assertions themselves are so 
vague as to be meaningless. One should also beware of the pronouce- 
ments of Wahhabis against early Hanafi narrators from Abi Hanifa, 
since their business is to discredit such narrations on principle according 
to their lusts and not on a scientific basis. This fact becomes abundantly 
clear when critics are faced with the inevitable question: What compilers 
do you mean exactly? The Masanid of Abii Hanifa, as listed by the hadith 
masters Abi al-Mu’ayyad Muhammad ibn Mahmid al-Khwarizmi (d. 


205 As stated by Imam al-Kawthari himself in the introduction to his counter-ref - 
tation, al-Tarhib bil-Tankil and as indicated to me by Dr. Nir al-Din ‘Itr when I asked 
him about the Tankil: “Which of the Tankils do you mean? For several hands mixed 
their stamp to that of al-Mu‘allimi.” I was also told by Wa’il al-Hanbali in Damas- 
cus that ‘Abd al-Rahmaan ibn Nasir al-Albani told him that the reason al-Albani fell 
out with Zuhayr al-Shawish was over the royalties from the publication of the Tankil 
which contained the (uncredited) alterations and additions of al-Albani. 
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655) in his Mandgib Abi Hanifa, Muhammad ibn Yusuf al-Salihi (d. 
942) in ‘Uqud al-Jumdan, and Ibn Taliin (d. 953) in al-Fibrist al-Awsat, 
are narrated with their chains by the following: 

(1) al-Hafiz Abt Muhammad ‘Abd Allah ibn Muhammad ibn 

Ya‘qub al-Harithi al-Bukhari.?” 

(2) al-Hafiz Abi al-Qasim Talha ibn Muhammad ibn Ja‘far al- 

Shahid. 

(3) Aba al-Hasan Muhammad ibn al-Muzaffar ibn Misa. 

(4) al-Hafiz Aba Nu‘aym Ahmad ibn ‘Abd Allah ibn Ahmad al- 

Asbahani al-Shafi‘t. 

(5) Aba Bakr Muhammad ibn ‘Abd al-Baqi al-Ansari Qadi 

Maristan. 

(6) al-Hafiz Aba Ahmad ‘Abd Allah ibn ‘Adi al-Jurjani al-Shafit 

the author of al-Kamil fil-Du‘afa’. 

(7) Aba al-Hasan Muhammad ibn Ibrahim ibn Hubaysh from al- 

Hasan ibn Ziyad al-Lu’lu’. 

(8) Qadi Aba al-Hasan ‘Umar ibn al-Hasan al-Ashnani. 

(9) Aba Bakr Ahmad ibn Muhammad ibn Khalid al-Kala‘. 

(10) al-Hafiz Aba ‘Abd Allah al-Husayn ibn Muhammad ibn 

Khusri al-Balkhi. 

(11) al-Hafiz Qadi Aba Yasuf’s Athar. 

(12) Muhammad ibn al-Hasan al-Shaybani’s sama’. 

(13) Hammad ibn Abi Hanifa. 

(14) Muhammad ibn al-Hasan al-Shaybani’s Athar. 

(15) Qadi Abi al-Qasim ‘Abd Allah ibn Muhammad ibn Abi al- 

‘Awwam. 

(16) al-Hafiz Abi Bakr ibn al-Muqri’. 

(17) al-Hafiz Abt ‘Ali al-Bakri. 


206 Aba Zur‘a said he was weak. 
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Each one of the narrators between each of the above scholars and 
Imam Abi Hanifa is mentioned by name though not documented by 
al-Khwarizmi, al-Salihi, and Ibn Talan. Yet anti-Hanafis muqallids 
cling to the ijmali disparagement they find in the Tankil without 
firsthand knowledge of the narrators. In addition, Imam al-Kawthari 
and his editor in the Ta’nib, Ahmad Khayri, also mention five more 
Masdnid which, unlike the foregoing ones, are no longer extant except 
for Zufar’s, narrated by the following: 


(18) al-Hafiz al-Daraqutni, which al-Khatib said he had in his 
possession in Sham. 

(19) al-Hafiz Ibn Shahin, which al-Khatib said he had in his 
possession in Sham. 

(20) al-Hafiz Ibn ‘Uqda, mentioned by al-Badr al-‘Ayni in his 
Tarikh al-Kabir and containing 1,000+ hadiths. 

(21) Muhammad ibn Makhlad al-Diri al-Bazzaz, mentioned in 
al-Khatib’s Tarikh Baghdad. 

(22) al-Hafiz Abi al-Hudhayl Zufar ibn al-Hudhayl al-‘Anbari’s 
Athar. 


- Al-Khumayyis claims that none of the doctrinal texts attributed 
to Aba Hanifa are authentically his except the ‘Agida of Imam al- 
Tahawi. This is originally an orientalist speculation which Wahhabis 
are only glad to endorse since it suits their hawa. Al-Khumayyis 
himself shows that early Hanafi doctrinal works all have well-known 
chains of transmission but he chooses to discard them on the basis of 
his own specious discreditation of the narrators: 


I. Al-Figh al-Akbar. It is narrated by Nasr or Nusayr ibn Yahya 
al-Balkhi (d. 268), from Muhammad ibn Muafatil al-Razi, from 
‘Tsam ibn Yisuf ibn Maymin al-Balkhi, from Hammad ibn Abi 
Hanifa, from his father. 

The above narrators are all truthful. Al-Bukhari alone declared 
Ibn Muqatil weak - as mentioned by al-Khalili in al-Irshad — but 
without explanation, hence Ibn Hajar dismisses this weakening as 


162 


Al-Khumayyis, Muhammad ibn ‘Abd al-Rahman 


based on a difference in Madhhab and the fact that Ibn Muqitil, 
like all Hanafis, was considered a Murji’.2°’ Ibn Sa‘d declared 
‘Isam weak but this is also rejected as unconfirmed since Ibn Sa‘d’s 
severity against the Kufans is known, and Ibn Hibban, although 
a rabid enemy of Hanafis, declared him “highly reliable despite 
occasional errors” while al-Khalili graded him “truthful” (sadiq). 
As for Hammad, al-‘Uqayli declared him weak then Ibn ‘Adi 
but their case is the same as Ibn Hibban and Ibn Sa‘d regarding 
Hanafis. Hence, Abi al-Muzaffar al-Isfarayini declared this chain 
sound in al-Tabsira fil-Din. 


II. Al-Figh al-Absat. Its text is in catechetical format and differs 
from the first in content as well. Its chain contains al-Husayn ibn 
‘Ali al-Alma‘t al-Kashghari and Abi Muti‘ al-Hakam ibn ‘Abd 
Allah ibn Muslim al-Balkhi who are both weak although their 
religion is beyond reproach according to al-Sim‘ani and Ibn al- 
Mubarak respectively. Al-Khumayyis confuses Aba Muti‘ with 
Abi Salama al-Hakam ibn ‘Abd Allah ibn Khattaf, whom Abi 
Hatim accused of lying, while he only declared Abi Muti‘ weak.?°* 


I. Al-‘Alim wal-Muta‘allim. Its text contains a noted emphasis 
on the necessity of learning kalam for the protection of one’s faith 
and the defense of religion, identical to Istihsan al-Khawd fi ‘Ilm 
al-Kalam, which Imam al-Ash‘ari wrote after the Hanbalt Abia 
Muhammad al-Barbahari slighted his [bana. It is at the very least 
a work by the student of Imam Abia Hanifa, Abi Muqfatil Hafs ibn 
Salm al-Samarqandi, and the first of its two chains adduced by al- 
Khumayyis is impeccable and formed of Imams of figh up to Aba 
Muagfatil who is upright but weak as a narrator. 


207 See our documentation of Sunni versus non-Sunni irja’ in our Four Imams and 


Their Schools. 


208 Al-Dhahabt in al-‘Ulaw attributes al-Figh al-Akbar to Abi Muti‘ al-Balkhi as 


mentioned by Shaykh Shu‘ayb al-Arna’it in his edition of Aqawil al-Thigat (p. 63) but 


he means the version known as al-Figh al-Absat. The orientalists name the two versions 
respectively Figh al-Akbar I and Fiqh al-Akbar II cf. Watt’s Islamic Creeds. 
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IV. Risdla ila ‘Uthmdn al-Batti.2” Undoubtedly written by the 
Imam and narrated from Abi Yiasuf, its chain is impeccable and 
comes through al-Marghinani the author of the Hiddya (misspelled 
as “Marghiyani”), Abi al-Mu‘in al-Nasafi the Mutakallim, and 
other Imams. 


V. Al-Wasiyya. The chain adduced by al-Khummayis is similar to 
the previous one but he shows no knowledge that there are several 
Wasiyyas attributed to the Imam, not just one. 


The same Khumayyis also produced two books against the Ash‘aris 
and the Maturidis, respectively entitled Manhaj al-Ash‘ariyya fil- 
‘Aqa@’id and Manhaj al-Maturidiyya fil-‘Aqa’id, which the Jordanian 
researcher Ustadh Sa‘id Fawda in his al-Naqd wal-Taqwim said were 
characterized by the following flaws: 


- deep ignorance of the doctrines of Ahl al-Sunna wal-Jama‘a; 

- inability to probe the issues in the way of the great mujtahid 
Imams of kalam; 

- confinement to taglid without real understanding of Sunni ‘aqida; 

- sanctification of Ibn Taymiyya and his followers as part of the 
said taqlid. 


The same Khumayyis also produced a thirty-five page libel he named 
al-Tanbihat al-Saniyya ‘ala al-Hafawat ft Kitab al-Mawahib al- 
Laduniyya published by the same house, which he begins with an 
epigraph from another zealot of Wahhabism, Mahmid Shukri al- 
Aluasi’s (d. 1342) Ghayat al-Amani (2:14): “Al-Qastallani was among 
the extremists of the tomb lovers (al-qubariyya) [!]. He affirms the 
intermediary of the polytheistic type (al-wasitat al-shirkiyya) [!!] by 
making an analogy between Allah Most High and the kings of this 
world.” In addition to heinous envy of the Friends of Allah, such a 
charge exhibits a Mu'‘tazili type of disavowal of intercession and, what 
is worse, materialist disbelief in the realities of Barzakh established 


20° We translated this letter in full in our Four Imams and Their Schools. 
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from the Prophetic reports through mass transmission.”!° {And you 
will find them greediest of mankind for life and greedier than the 
idolaters} (2:96). 

Khumayyis then proceeds to list what he claims are mistakes 
Imam al-Qastallani, Allah be well-pleased with him, committed, in 
which list he himself reveals his ignorance of Qur’an, Sunna, and 
Consensus. For example: 


- He takes al-Qastallani to task for mentioning the hadiths in support 
of the desirability of visiting the Prophet & in Madina and the 
ruling that it is among the acts most pleasing to Allah (min a‘zam 
al-qurubat). We have documented the former in our Four Imams 
(Muslim Academic Trust) and our introduction to Imam Ibn Jahbal’s 
refutation of Ahmad ibn Taymiyya (AQSA Publications). As for the 
latter, al-Qastallani is only expressing the Consensus of Ahl al-Sunna, 
in addition to his remark that some Malikis held the ziyara to be 
obligatory, whether the materialists and intercession-deniers like it 
or not! 


- He says that Imam al-Qastallani, Allah be well-pleased with him, 
said la yasibh of the hadith “Whoever makes pilgrimage and does 
not visit me, has been rude to me” then, “despite this admission, he 
builds on this hadith his claim that the visit of the Prophet’s # grave 
is obligatory... how can they build their minor and major analogies 
and its results on a hadith they admit to be a falsehood (bdtil)??” 
This criticism shows ignorance of the difference between the fighi 
application to a hadith of the expression “it is not sabih” — such as the 
identical expression of Imam Ahmad concerning the Basmala before 
wudi’ whose hadiths are only hasan — and its preclusion from being 
used in absolute terms as if it were forged and “a falsehood”! As for 
the hadith “Whoever makes pilgrimage and does not visit me, has 


5) 


been rude to me,” al-Daraqutni narrated it in his Suman and Imam 


210 See our translation of Shaykh al-Islam fil-Balad al-Haram Sayyid Muhammad 
ibn ‘Alawi al-Maliki’s writings on the topic entitled The Life of the Prophets in Their 
Graves. 
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al-Lacknawi in his marginalia on Imam Muhammad’s Muwatta’ 
(chapter 49: On the Prophet’s # grave) said: “It is not forged as Ibn 
al-Jawzi and Ibn Taymiyya said, rather, a number of scholars consider 
its chain fair, and a number consider it weak.” 


- He takes to task Imam al-Qastallani, Allah be well-pleased with him, 
for adducing the saying of Allah Most High {If they had only, when 
they wronged themselves, come unto you and asked the forgiveness of 
Allah, and the Messenger had asked forgiveness for them, they would 
have found Allah indeed Oft-Returning, Most Merciful} (4:64) as a 
proof for the obligatoriness of visiting the grave of the Prophet # and 
not only in his lifetime the way the advocates of ta‘til would have it. 
Yet the ruling cited by al-Qastallani is the established understanding 
of the noble verse and found in the recognized sources for the Four 
Schools, among them: 


Shafi%s: 


Al-Nawawi, al-Adhkar (Makka 1992 ed. p. 253-254), Majmii‘ (8:217), 
and al-Idah, chapter on visiting the grave of the Prophet 4. 

Ibn ‘Asakir, Mukhtasar Tarikh Dimashq (2:408). 

Ibn Kathir, Tafsir (2:306) and al-Bidaya wal-Nibdaya (Ma‘arif ed. 
1:180). 

Ibn Jama‘a, Hidayat al-Salik (3:1384). 

Al-Samhidi, Khulasat al-Wafa (p. 121, from al-Nawawi). 

Taqi al-Din al-Subki, Shifa’ al-Sigam (p. 52) and al-Sayf al-Saqil fil- 
Radd ‘ala Ibn Zafil [= Ibn al-Qayyim]; 

Al-Haytami, al-Jawhar al-Munazzam fi Ziyarat al-Qabr al-Mukarram. 

Dahlan, Khulasat al-Kalam (year 1204). 


Hanafis: 

Al-Nasafi’s Tafsir and al-Alisi’s Tafsir (6:124-128). 
Al-Shurunbulali’s Nar al-Idah. 

Ibn al-Humam’s Sharh Fath al-Qadir (2:337, 3:179-180). 
Anwar Shah Kashmiri’s Fayd al-Bari (2:433). 

Ibn ‘Abidin, Hashiya (2:257). 


166 


Al-Khumayyis, Muhammad ibn ‘Abd al-Rahman 
Malikis: 


Qadi ‘Tyad in al-Shifa’. 

Al-Qurtubi, Tafsir of verse 4:64 in Abkam al-Our’an (5:265). 

Al-Nu‘man ibn Muhammad al-Tilimsani’s (d. 683) Misbah al-Zalam 
fil-Mustaghithina bi-Khayr al-Anam ‘Alayhi al-Salat wal-Salam. 

Al-Zurqani in Sharh al-Mawahib and al-Burhan fi ‘Ulam al-Qur’an. 

Ibn Qunfudh al-Qusantini in Wasilat al-Islam bil-Nabi ‘Alayhi 
al-Salat wal-Salam. 


Hanbalis: 


Ibn ‘Aqil, al-Tadhkira. 

Ibn Qudama, al-Mughni (3:556-557=3:298=5:465). 

Ibn Muflih, Mubdi‘ (3:259),. 

Shams al-Din Ibn Qudama, al-Sharh al-Kabir (3:494-495). 
Al-Buhiti, Kashshdaf al-Oina‘ (2:515=5:30). 

Ibn al-Jawzi, Muthir al-Gharam al-Sakin ila Ashraf al-Amakin (p. 
490) and his Tafsir. 

Ibn al-Najjar, Akhbar al-Madina (p. 147). 


- Al-Khumayyis overtly lies about the commentary of the hadith master 
al-Zurqani — whom he calls a Hanafi! - on Imam al-Qastallani’s 
denunciation of Ibn Taymiyya’s innovation in forbidding travel to 
visit the graves of the Prophet #. He cites al-Zurq@ni’s citation of Ibn 
‘Abd al-Hadi’s defense of his teacher but leaves out al-Zurqani’s own 
words directly following Ibn ‘Abd al-Hadi’s citation in utter rejection 
of the latter’s excuses and in confirmation of the condemnation of 
Ibn Taymiyya as an innovator in the matter, per the Jumbir of the 
Ulema of the Three Schools and many Hanbalis including the Shattas 
of Damascus. This is the very tahrif the Qur’an and Sunna attribute 
to the Israelites who changed the meanings of the Book, leaving out 
what runs counter to their awa. 


- Al-Khumayyis quotes from al-Alisi’s Qur’anic commentary that 
the latter supposedly criticized “al-Taj al-Subki for rebuking al- 
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Majd [Majd al-Din Ibn Taymiyya the grandfather], as is his habit” 
but [1] this is not Taj al-Din but his father Taqi al-Din in Shifa’ al- 
Siqam, and [2] such a mistake is not from the hand of al-Alisi the 
Commentator but from his Wahhabi successors who tampered with 
his book as exposed by Imam al-Kawthari in his Maqalat, since the 
original author distinguishes effortlessly between al-Subki father and 
son in over three dozen passages of his Tafsir, and he calls the father 
“Mawlana”! No doubt he would curse anyone who so offends Ab al- 
Sunna as to call one of their foremost authorities a gubari since such 
disparagement is the unmistakable mark of heresy. 

At any rate, the passage in question regards Imam al-Subki’s 
rejection of Imam Majd al-Din Ibn Taymiyya’s endorsement of the 
position attributed to Imam Abi Hanifa in prohibition of tawassul 
through the person of the Holy Prophet #. We addressed this 
misunderstanding in our Four imams and Their Schools where we 
said: 

Imam Abi Hanifa nowhere objected to tawassul but only — as 
narrated from Aba Yusuf in Kitab al-Athar — to the use of specific 
wordings in supplication, namely, “by the right You owe to So-and- 
so” (bi-haqqi fulani ‘alayk) and “by the joints of power and glory 
in Your Throne” (bi-ma‘aqid al-‘izz min ‘arshik).?'! The reason for 
this is that, on the one hand, Allah owes no-one any right whatso- 
ever except what He Himself condescends to state on His part as in 
the verse {To help believers is incumbent upon Us (haqqun ‘alayna)} 
(30:47). On the other hand, “by the right owed so-and-so” is an oath 
and is therefore a formula restricted to Allah Himself on pains of 
shirk. Imam Abi Hanifa said: “Let one not swear any oath except by 
Allah alone, with a pure affirmation of tawhid and sincerity.”*” A 
third reason is that the expression “the joints of power and glory in 
Your Throne” is a lone-narrator report and is therefore not retained 


211 Cf. al-Zabidi, Ithdaf (2:285), Ibn Abi al-‘Izz, Sharh al-‘Aqida al-Tahawiyya (1988 
9" ed. p. 237), Durr (2:630), Fatawa Hindiyya (5:280), al-Qudiri, Sharh Mukhtasar 
al-Karkhi, chapter on detested matters. 

222 Cf, al-Kasani, Bada’i‘ al-Sana’i‘ (3:8). 
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nor put into practice, in accordance with the rule for any such reports 
that might suggest anthropomorphism. 

Those that claim?’ that the Imam objected to tawassul altogether 
are unable to adduce anything to support such a claim other than the 
above caveat, which is not against tawassul but against a specific, 
prohibitive wording in tawassul. A proof of this is that it is permissi- 
ble in the Hanafi School to say “by the sanctity/honor of so-and-so in 
Your presence” (bi-hurmati/bi-jahi fulan). This is stated in the Fatawa 
Bazzdaziyya (6:351 in the margin of the Fatawa Hindiyya) and is also 
the position of Abi al-Layth al-Samargandi and Ibn ‘Abidin. 

Even so, there is authentic evidence in [1] the hadith of Fatima 
bint Asad,?"* [2] the hadith “O Allah, I ask You by the right of those 


213 Cf. Ibn Taymiyya, Majmii‘ al-Fatawa (1:202-203) and his imitators. 

214 Narrated from Anas by al-Tabarani in al-Kabir (24:351) and al-Awsat (1:152) 
and Abia Nu‘aym in his Hilya (1985 ed. 3:121) with a chain containing Rawh ibn Salah 
concerning whom there is difference of opinion among the authorities. He is unknown 
according to Ibn al-Jawzi in al-‘Ilal al-Mutanahiya (1:260-270), Ibn ‘Adi in al-Kamil 
(3:146 §667), and al-Daraqutni in al-Muw’talif wal-Mukbhtalif (3:1377); Ibn Makala in 
al-Ikmal (5:15) declared him weak while al-Hakim asserted he was trustworthy and 
highly dependable (thiqga ma’min) - as mentioned by Ibn Hajar in Lisan al-Mizan 
(2:465 §1876), Ibn Hibban included him in al-Thigat (8:244), and al-Fasawi considered 
him trustworthy (cf. Mamdih, Raf* [p. 148]). Al-Haythami(9:257) said: “Al-Tabarani 
narrated it in al-Kabirand al-Awsat, its chain contains Rawh ibn Salah whom Ibn 
Hibban and al-Hakim declared trustworthy although there is some weakness in him, 
and the rest of its sub-narrators are the men of sound hadith.” I was unable to find Aba 
Hatim’s declaration of Rawh as trustworthy cited by Shaykh Muhammad ibn ‘Alawi cf. 
Mafahim (10" ed. p. 145 n. 1). Nor does Shaykh Mahmiid Mamdih in his discussion 
of this hadith in Raf< al-Minara li-Takhrij Ahadith al-Tawassul wal-Ziyara (p. 147-155) 
mention such a grading on the part of Abi Hatim although he considers Rawh “truth- 
ful” (sadaq) and not “weak” (da7f), according to the rules of hadith science when no 
reason is given with regard to a narrator’s purported discreditation (jarh mubham ghayr 
mufassar). Mamdih (p. 149-150) noted that although Albani in his Silsila Da‘fa (1:32- 
33) claims it is a case of explicated discreditation (jarh mufassar) yet he himself declares 
identically-formulated discreditation cases as unexplicated and therefore unacceptable 
in two different contexts! Al-Maliki adds that the hadith is also narrated from Ibn 
‘Abbas by Ibn ‘Abd al Barr — without specifying where - and from Jabir by Ibn Abi 
Shayba, but without the dw‘a. Imam al-Kawthari said of this hadith in his Maqalat (p. 
410): “It provides textual evidence whereby there is no difference between the living 
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who ask You (bi-haqqi al-sa’ilina ‘alayk),”*’ [3] the hadith: “O 
Allah, I ask You by the joints of power in the Throne,”?!* and [4] the 
hadith: “Do you know the right owed to Allah by His slaves and the 
right owed by Allah to his slaves?”?!” to support the permissibility of 
such a wording. If the above objection is authentically reported from 
Abi Hanifa then either he did not deem these hadiths authentic by his 
standards, or they did not reach him. An illustration of this is that Aba 


and the dead in the context of using a means (tawassul), and this is explicit tawassul 
through the Prophets, while the hadith of the Prophet # from Abi Sa‘id al-Khudri [see 
next note] constitutes tawassul through the generality of the Muslims, both the living 
and the dead.” 

215 A hasan hadith of the Prophet # according to Shaykh Mahmiid Mamdih in his 
monograph Mubahathat al-S@irin bi-Hadith Allahumma Inni As’aluka bi-Haqqi al- 
S@ilin narrated from Abii Sa‘id al-Khudri by Ahmad in his Musnad with a fair chain 
according to Hamza al-Zayn (10:68 §11099) — a weak chain according to al-Arna’tt 
(17:247-248 §11156) who considers it, like Abi Hatim in al-‘Ilal (2:184), more like- 
ly a mawqif saying of Abi Sa‘id himself; Ibn Majah with a chain he declared weak, 
Ibn al-Sunni in ‘Amal al-Yawm wal-Layla (p. 40 §83-84), al-Bayhaqi in al-Da‘awat 
al-Kabir (p. 47=1:47 §65), Ibn Khuzayma in al-Tawhid (p. 17-18=1:41) [and his Sahih 
per al-Busiri, Zawd’id (1:98-99)], al-Tabarani in al-Du‘a (p. 149=2:990), Ibn Ja‘d in 
his Musnad (p. 299), al-Baghawi in al-Ja‘diyyat (§2118-2119) and — mawqif — by Ibn 
Abi Shayba (6:25=10:211-212) and Ibn Abi Hatim, ‘I/al (2:184). Al-‘Iraqi in Takhrij 
Ahadith al-Ihya’ (1:291) graded it hasan as a marfit‘ hadith as did the hadith Masters 
al-Dimyati in al-Muttajir al-Rabih ft Thawab al-‘Amal al-Sdlih (p.471472), bn Hajar in 
Amaili al-Adhkar (1272-273) and al-Mundhiri’s Shaykh the hadith Master Abi al-Hasan 
al-Maqdisi in al-Targhib (1994 ed. 2:367 §2422=1997 ed. 2:304-305) and as indicated 
by Ibn Qudama, Mughni (1985 Dar al-Fikr ed. 1:271). Mamdih in his monograph re- 
jected the weakening of this hadith by Nasir Albani and Hammad al-Ansari. 

216 Narrated from [1] the Companion Qayla bint Makhrama by al-Tabarani in al- 
Kabir (25:12) with a fair chain according to al-Haythami (10:124-125); [2] Ibn Mas‘tid 
by al-Bayhaqi in al-Da‘awat al-Kabir (2:157 §392) — Ibn al-Jawzi in al-Mawdia‘at 
(2:142) claimed that it was forged as cited by al-Zayla‘l in Nasb al-Raya (4:272-273) 
but this ruling was rejected by al-Suyati in al-La’ali’ (2:68); [3] maqta‘ from Wuhayb 
by Aba Nu‘aym in the Hilya (1985 ed. 8:158-159); [4] Aba Hurayra by Ibn ‘Asakir 
with a very weak chain cf. Ibn ‘Arraq, Tanzith al-Shari‘a (1:228); and [5] Abt Bakr in 
al-Tadwin and al-Firdaws. 

217 Narrated from Mu‘adh in the Sunan and Ahmad save al-Nasa’i. 
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Yusuf permitted the formula “By the joints of power...”.7!® Further, 
the opposite is also reported from Abu Hanifa, namely, that he per- 
mitted tawassul using those very expressions. Ibn ‘Abidin said: “In 
the Tatarkhaniyya: The Athar also report what shows permissibility.” 
Then he cites — from al-Qari’s Sharh al-Nuqaya, al-Munawi quoting 
Ibn ‘Abd al-Salam (cf. the very first of his Fatawd in the printed Risdla 
edition), and al-Subki — further explanations that it is permitted, then 
he cites the fatwa by Ibn Amir al-Hajj in the thirteenth chapter of 
Sharh al-Munya that permissibility is not limited to tawassul through 
the Prophet # but extends to the Salibin 


- Al-Khumayyis rages at Imam al-Qastallani for stating that one faces 
the Noble Grave when making du‘@ during ziydra although this, too, 
is a matter of the Jumbar approving and condoning this as we have 
shown in our documentations of the exchange to that effect between 
Imam Malik and the Caliph al-Mansur and the ensuing positions of 
the Four Schools in our Four Imams and Their Schools where we 
said: 


The position is held by some of the Hanafi Masters such as Abi 
al-Layth al-Samarqandi and those that followed him such as al- 
Kirmani and al-Sarriji as well as al-Kamushkhanawi in Jami‘ 
al-Mandsik, his commentary on Rahmat Allah al-Sindi’s Jami‘ al- 
Manasik, that Abi Hanifa forbade the facing of the Noble Grave 
during supplication. However, al-Qari in al-Maslak al-Mutaqassit - 
his large commentary on the same work by al-Sindi — said: (1) Ibn 
al-Humam said that it is belied by Abi Hanifa’s own narration in 
his Musnad from Ibn ‘Umar that it is part of the Sunna to face the 
Noble Grave and turn one’s back to the Oibla; (2) Ibn al-Humam 
also said, “This [narration of Ibn ‘Umar] is the sound position (al- 
sahith) inthe madhhab of Abii Hanifa, and Abii al-Layth’s claim that 
his madhhab is the contrary, is untenable because the Messenger 
of Allah # is alive, and whoever comes to someone who is alive, 


218 Cf. al-Kasani, Bada’i‘ al-Sana@’i‘ (5:126). 
219 Tbn ‘Abidin, Hashiya (6:396-397). 
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faces him”; (3) al Qari added, this is confirmed by al Fayrizabadi’s 
narration [in Sifr al-Sa‘ada? | from Ibn al-Mubarak that Abi Hanifa 
observed al-Sakhtiyani do the same during the latter’s visitation.””° 
Allah knows best. 


The same Khumayyis produced another 600-page brick entitled al- 
Majmi‘ al-Mufid ft Naqd al-Qubiriyyati wa-Nusrati al-Tawhid 
which he published in 1997 at Riyadh’s Dar Atlas”?! and where he 
hurls insults and anathema at the Sunnis who visit graves and believe 
in the intercession of the righteous. He also wrote against Tafsir al- 
Jalalayn, al-Shawkani's Tafsir Fath al-Qadir, collective dhikr, and al- 
Saharanfur''s 


12: MAHMUD ‘ABD AL-RA’UF AL-QASIM AL-MADKHALI 


Al-Madkhali, Mahmid ‘Abd al-Ra'if al-Qasim. Like Dimashqiyya, 
an unknown whose claim to fame is a 1993 book written against 
Sufis which he titled al Kashf ‘an Hagigat al-Safiyya ("Unveiling the 
Reality of the Sufis"). The book was refuted by the late Dr. ‘Abd al- 
Qadir ‘Isa in his 700-page Haqa’iq ‘an al-Tasawwuf. 


13: RABI’ IBN HADI AL-MADKHALI 


Al-Madkhali, Rabi‘ ibn Hadi. Another graduate of the universities 
of Madina and Umm al-Qura where he studied under Albani and 
Bin Baz among others and acquired pretensions of hadith scholarship 
earning him the obeisance of schoolless La-Madhbhabiyya all the way 
to Benares, India. He burgeoned into a government “Salafi” whose 
role seems principally to depoliticize Wahhabism, writing against the 
Ikhwan al-Muslimin and Sayyid Qutb. Among his several critiques of 

220 Al-Qari, al-Maslak al-Mutagqassit (p. 282), Ibn al-Humam, Fath al-Qadir 
(3:180). 

2! The name “Atlas” originates in Greco-Roman mythology and refers to a Titan 


or giant, son of Iapetus and brother of Prometheus and Epimetheus, condemned to sup- 
port the sky on his shoulders and identified by the ancients with the Atlas Mountains. 
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the latter is the illuminating Mata‘in Sayyid Qutb fi Ashabi Rasalillah 
& (“Sayyid Qutb’s Disparagements of the Prophetic Companions”). 
A Moroccan Qutbian by the name of ‘Azzabi lashed back with a book 
entitled al-Kashf al-Jali ‘an Zulumat Rabi‘ al-Madkhali. After al- 
Tuwayjiri and al-Wadi‘, al-Madkhali was the third of three to write 
against Jama‘at al-Tabligh. He targets the Azhari Shaykh Muhammad 
al-Ghazali with a passion and even disparages fellow “Salafis” such 
as his nemesis Falih al-Harbi as well as Nasir al-Albani, Bakr Aba 
Zayd, Hamza al-Malibari, and ‘Adnan al-Khalifa. Against the latter 
three he wrote al-Hadd al-Fasil, al-Tankil bi-ma lil-Malibari min al- 
Abatil, and the cataclysmically titled Ingidad al-Shuhab al-Salafiyya 
‘ala Awkar ‘Adnan al-Khalifa (“The Slamming of the Salaphitical 
Firebrands into ‘Adnan al-Khalifa’s Lairs”). In the latter book he had 
the unmitigated gall to rank Muhammad ibn ‘Abd al-Wahhab, Bin 
Baz, Albani, Khalil Harras, and Muhammad al-Fiqqi among “the 
true Imams of Islam and Sunna” alongside al-Awza‘t and the Four 
Imams (less Abi Hanifa!). Like most Wahhabis, he distills his worst 
venom for Sayyid Ahmad Zayni Dahlan, Imam Muhammad Zahid 
al-Kawthari, and the Sufis in general, the latter in his Kashf Zayf 
al-Tasawwuf. Like al-Qahtani he authored a book entitled al- Wala’ 
wal-Bara’. In his book Jama‘atun Wahidatun La Jamd‘at al-Madkhali 
denies the truth of the landing of a man on the moon. 

In Shawwal 1416 during his “Second Spring Camp” in Kuwait he 
relatedly said: “The Ikhwan al-Muslimin are more harmful to Islam 
than the clear kuffar, as the Muslims are not deceived by the kuffar; 
but they are deceived by these astray innovators.” When asked if the 
Ikhwan and Jamaat at-Tabligh were among the 72 sects destined for 
Hell, he replied “Yes.” 

Al-Madkhali edited and published Ibn Taymiyya’s Od‘ida Jalila 
fil-Tawassul wal-Wasila, prompting his fellow “Salafi” Samir ibn 
Khalil al-Maliki to list his mistakes in Hadith documentation along 
with those made by al-Qahtani in his edition of al-Sunna (attributed 
to ‘Abd Allah ibn Ahmed’) in a book entitled Bayan al-Wahm wal- 
Tham al-Wagqi‘ayn ft Ta‘liqat al-Shaykhayn. 
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14: MUHAMMAD AL-QAHTANI 


Al-Qahtani is an Umm al-Qura University graduate and author of the 
deviant book al-Wala’ wal-Bara’. An English version of this book 
was widely disseminated in the US and Europe in which the Mu‘tazili 
statement can be read that among the “ten actions that negate Islam” 
is “[2] Relying on an intermediary between oneself and Allah when 
seeking intercession.” This is contradicted by the literal meaning of 
intercession, the Sunni creed in the shafa‘a of the Prophet 4, and the 
advice of all the great Prophets to humanity to seek out our Prophet’s 
#8 intercession with Allah %% followed by the response of the Prophet 
# “I am the one that can undertake it” (and lahd) in the hadith of 
the Great Intercession (al-shafa‘at al-kubra).? Al-Qahtani is also 
responsible for the re-edition and recirculation of a compilation of 
anthropomorphist forgeries attributed to ‘Abd Allah ibn Ahmad ibn 
Hanbal under the title Kitab al-Sunna.?? 


15: MASHHUR HASAN SALMAN 


One of the most industrious and skillful of the list, Mashhir Salman 
authored a book against Imam al-Nawawi pompously titled, “The 
Refutations and Critiques of the Figurative Interpretations of the 
Divine Attributes Committed by Imam alNawawi in Sharh Sahih 
Muslim and Other Important Matters” (al-Rudid wal-Ta‘aqqubat 
‘ala Ma Wagqa‘a Iil-Imam al-Nawawi fi Sharh Sahih Muslim min al- 
Ta’wil fil-Sifat wa-Ghayriha min al-Masd’il al-Muhimmat) which he 
begins with the words: 


He [al-Nawawi] has committed [!] in his book certain lapses and 
a host of mistakes related to the Names and Attributes of Allah, 
among other important matters, which are overlooked by his com- 
mentators, not to mention his readers, without any reference back 


222 


Narrated by al-Bukhari in his Sahih from al-Hasan al Basri, from Anas. 
23 See the analysis of this book in the chapter on Imam Ahmad in our Four Imams. 
See also section on Rabi‘ al-Madkhalt in this book. 


174 


Salman, Mashhir Hasan 


to the school of the pious Salaf in those all-encompassing matters, 
which ought to be made as clear as the sun.?”4 


Mashhir Salman then proceeds with three hundred pages in which he 
casts aspersions on Imam al-Nawawi’s explanations of the hadiths of 
Sahih Muslim pertaining to the attributes as wrong, rejected, unsound, 
and deviant according to himself and to Muhammad Harras — in his 
commentary on Ibn Taymiyya’s ‘Agida Wasitiyya —, at the same time 
specifying that al-Nawawi’s views are founded on al-Qadi ‘Iyad’s 
previous commentary on Sahil Muslim, and that the “refutations and 
critiques” apply to ‘Iyad also, as well as Ibn Farak, al-Khattabi, Ibn 
Mahdi al-Tabari, al-Bayhaqi, al-Mazari, al-Qurtubi, and Ibn Hajar!?*5 

One of the main reasons for Salman’s attack against Imam al- 
Nawawi is in order to dispute the latter’s Sunni definition of tafwid. 
In many passages of Sharh Sahih Muslim, al-Nawawi defines tafwid 
as “committal of the meaning” (tafwid al-ma‘na) by which, according 
to him, we speak of “the Hand of Allah” but we commit the meaning 
of this expression to Allah Most High. Mashhir Salman, copying Ibn 
Taymiyya, defines tafwid as “committal of the modality” (tafwid al- 
kayf) and not that of meaning, thus asserting that when we speak 
of “the Hand of Allah” we do understand its meaning but commit its 
modality to Allah Most High, and that to say that we commit its 
meaning “is the way of nullification of the Divine Attributes (ta‘til)!””*° 
In other words, according to the “Salafis,” (1) those who commit 
the meaning to Allah are like Mu‘tazilis and Jahmis who deny the 
reality of the Attributes of Allah and (2) they—the “Salafis”— know the 
meaning of the Divine Attributes but do not know the “how” of this 
meaning. 

One can only surmise that the reason Mashhir SalmAn insists so 
much on such an aberration is because he is such an ardent lover of 


224 Mashhir Hasan Salman, al-Rudad wal-Ta‘aqqubat (Ryad: Dar al-Hijra, 1993) 
p. 8. 

225 Cf, section titled “Dwarves on the Shoulders of Giants” in the Encyclopedia of 
Islamic Doctrine (1:174-177) = Islamic Beliefs and Doctrine (p. 204-208). 

226 Salman, al-Rudiid wal-Ta‘aqqubat (p. 67-84). 
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Ibn Taymiyya and another one of his bumbling literalist imitators. In 
his attempt to force a particular error of the latter through the wall 
of correct doctrine, namely his claim that “Malik did not say that the 


»227 Salman 


modality was inexistent but only that it was unknown, 
desperately tries to prove that committal must therefore consist only 
in the committal of modality (kayfiyya) and not that of meaning 
(ma‘nda). 

But the premise itself of the argument is entirely based on an 
inauthentic version of Imam Malik’s statement on istiwa’! For the 
authentic narrations of Imam Malik’s famous statement all have, “The 
modality is altogether inconceivable” (al-kayfu ghayru ma‘qul), not 
“unknown” as claimed by “Salafis.” Therefore, as held by al-Nawawi 
inthe Ash‘ari School and by Imam al-Pazdawi in the Maturidi — as the 
latter explained in the passage on the mutashabih of his monumental 
work on usa! — the meaning itself is the problem.?* 


* From Ja‘far ibn ‘Abd Allah: “We were with Malik when a man 
came and asked him: ‘Aba ‘Abd Allah! {The Merciful established 
Himself over the Throne} (20:5): how is He established?’ Nothing 
affected Malik so much as that man’s question. He looked at the 
ground and started prodding it with a twig he held in his hand 
until he was completely soaked in sweat. Then he lifted his head 
and said: ‘The “how” of it is inconceivable; the ‘establishment’ 
part of it is not unknown; belief in it is obligatory; asking about 
it is an innovation; and I believe that you are a man of innovation.’ 


Then he gave an order and the man was led out.”””? 


+ From Ibn Wahb: “We were with Malik when a man asked him: 
‘Aba ‘Abd Allah! {The Merciful established Himself over the 
Throne}(20:5): how is His establishment?’ Malik lowered his head 


7 Ibn Taymiyya, al-Iklil fil-Mutashabih wal-Ta’wil in his Majmii‘at al-Rasa@il 
(13:309-310). 

28 Al-Nawawi, Sharh Sahih Muslim (Turath ed. 3:19-20; 5:24-25; 6:36-37; 12:211- 
212; 16:166; 16:204; 17:3; 17:36; 17:129-132; 17:182-183); Pazdawi (d. 482), Usil 
al-Pazdawi and Kashf al-Asrar (1:55-60). 

229 Al-Dhahabi, Siyar (7:415). 
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and began to sweat profusely. Then he lifted up his head and said: 
‘(The Merciful established Himself over the Throne} just as He 
described Himself. One cannot ask “how.” “How” does not apply 
to Him. And you are an evil man, a man of innovation. Take him 
out!’ The man was led out.”*°° 


+ From Yahya ibn Yahya al-Tamimi and Malik’s Shaykh Rabi‘a ibn 
Abi ‘Abd al-Rahman: “We were with Malik when a man came and 
asked him: ‘Aba ‘Abd Allah! {The Merciful established Himself 
over the Throne} (20:5): how is He established?’ Malik lowered 
his head and remained thus until he was completely soaked in 
sweat. Then he said: “The establishment is not unknown; the 
“how” is inconceivable; belief in it is obligatory; asking about it 
is an innovation; and I do not think that you are anything but an 
innovator.’ Then he ordered that the man be led out.”?*! Shaykh al- 
Islam Taqi al-Din al-Subki pointed out that the inconceivability 
of the modality of istiwa’ proved that it precluded the meaning of 
sitting.?°2 


Before Salman, Nu‘man al-Alisi — the “Salafi” son of the famous 
commentator of Qur’an- took the side of Ibn Taymiyya in an epistle 
titled Jala’ al-‘Aynayn fi Muhakamat al-Ahmadayn and was refuted 


230 Narrated by al-Bayhaqi with a sound chain in al-Asma’ wal-Sifat (2:304-305 
§866), al-Dhahabi in the Siyar (7:416), and Ibn Hajar in Fath al-Bari (1959 ed. 13:406- 
407; 1989 ed. 13:501). 

231 Narrated by al-Bayhaqi with a sound chain in al-Asma’ wal-Sifat (2:305- 
306 §867), al-Baghawi in Sharh al-Sunna (1:171), al-Lalika’t in Sharh Usal al-I‘tiqad 
(2:398), Ibn Abi Zayd al-Qayrawani in al-Jami‘ fil-Sunan (p. 123), Abi Nu‘aym in 
the Hilya (6:325-326), cf. Ibn ‘Abd al-Barr in al-Tambid (7:151) and Ibn Hajar in the 
Fath (13:407). The wording that says: “The ‘how’ is unknown” (al-kayfu majhiil) is 
falsely attributed to Imam Malik, although also cited from Rabi‘a with a sound chain 
by al-Bayhaqi in al-Asma’ wal-Sifat (2:306 §868) and without chain by Ibn al-‘Arabi in 
‘Aridat al-Ahwadht (2:235), but is an aberrant narration (riwaya shadhdha). Yet it is 
the preferred wording of Ibn Taymiyya in Dar’ Ta‘arud al-‘Aql wal-Naq] (1:278) and 
Majmia‘ al-Fatawa (17:373), as he infers from it support for his positions although he 
reports it as “The ‘how’ is inconceivable” in his Hamawiyya (p. 307). 

232 In al-Sayf al-Saqil (p. 128). 
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by Qadi Yuasuf al-Nabhani who pointed out in his Shawahid al-Haqq 
(p. 251) that “if the meaning of such verses were known it could not 
be other than in the sense in which the attributes of created entites are 
known, as in istiwd’ in the sense of sitting (al-juliis) which we know 
in relation to ourselves, and this applies to the rest of the ambiguous 
terms.” 

Salman also defends Ibn Taymiyya against the charge of “brazen 
apostasy in the open daylight of the Muslim world” as leveled against 
him by al-Kawthari for saying the following: 


You [Ash‘aris] say that [Allah 4] is neither a body, nor an atom 
(jawhar), nor spatially bounded (mutahayyiz), and that He has no 
direction, and that He cannot be pointed to as an object of sensory 
perception, and that nothing of Him can be considered distinct 
from Him. You have asserted this on the grounds that Allah is 
neither divisible nor made of parts and that He has neither limit 
(hadd) nor end (ghadya), with your view thereby to forbid one to 
say that He has any limit or measure (gadr), or that He even has a 
dimension that is unlimited. But how do you allow yourselves to 
do this without evidence from the Book and the Sunna??? 


Al-Kawthari commented the above lines with the words: “The reader’s 
intelligence suffices to comment on these heretical statements. Can 
you imagine for an apostate to be more brazen than this, right in the 
midst of a Muslim society?”?*4 

Salman indirectly acknowledges the heresy of the Taymiyyan 
position by claiming that “he was merely paraphrasing the position 
of those who affirm the Attributes among the mutakallimin.”*» Yet, 
as he undoubtedly knows, this particular argument of Ibn Taymiyya 
comes up too frequently and too favorably under his pen not to be 
unreservedly attributed to him!?°* Furthermore the apology is entirely 


33 [bn Taymiyya, al-Ta’sis (1:101) = Bayan Talbis al-Jahmiyya (1:444). 

234 Al-Kawthari, Maqalat (p. 350-353). 

235 Salman, al-Rudiid (p. 21-22). 

236 Cf. Ibn Taymiyya, Bayan Talbis (1:548, 1:600, 2:169); Sharh Hadith al-Nuzul 
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inaccurate, as the position that Allah # has no limit (badd) pre-dates 
the Ash‘aris and was held by ‘Ali ibn Abi Talib <: and the Salaf as 
well, such as al-Tustari, Ahmad ibn Hanbal, Sufyan al-Thawri, Shu‘ba, 
Hammad ibn Zayd, Hammad ibn Salama, Sharik, Abi ‘Awana, Ibn 
al-Majishin, Aba Dawid al-Taydlisi, Ibn Kullab, Abi Hatim, al- 
Ash‘ari, Ja‘far al-Sadiq, Malik, al-Tahawi, Ibn Khafif, Ibn Farak, Ibn 
Hibban, al-Khattabi, al-Qushayri, and al-Bayhaqi.?°” 

As mentioned before, Mashhir Salman is responsible for 
recirculating al-Qari’s denounced book titled Mu‘tagad al-Imam Abi 
Hanifa claiming that the parents of the Prophet # are in Hellfire. 
He is also responsible for reviving al-Bayhaqi’s al-Khilafiyyat (“The 
Divergences” [between al-Shafi and Abia Hanifa]),?°* essentially a 
refutation of the Hanafi school on fiqh divergences and a brilliant 
work but one which Ibn al-Subki said “is appreciated only by experts 
in both figh and hadith.” Undoubtedly, Mashhir Salman edited and 
printed such a book as part of the anti-Hanafi campaign being waged 
in the Indo-Pakistani subcontinent and elsewhere and not because it 
is a classic of khilaf literature, as the man is neither a Hanafi nor a 
Shafi specialist.2°” 

Salman published a work titled KutubunHadhdhara al-Ulama@u 
minha (“Books the Ulema Warned Against”), the “Salafi” equivalent 
of the Vatican’s Index Librorum Prohibitorum (a guide listing books 
that the Roman Catholic Church forbade its members to read - except 
by special permission — because they were judged dangerous to faith 
or morals). A proof that this is in part an indirect guide to Sunni 
books deemed undesirable only by the supporters of innovation and 


(69-76); Majmiai‘ al-Fatawa (3:306-310, 13:304-305); Minhaj (2:134-135, 192, 198- 
200, 527). 

237 See the chapter on Imam Ahmad in our Four Imams and Their Schools. 

238 Riyad: Dar al-Sumay‘i, 1994. 

239 Al-Bayhaqi’s Khilafiyyat was counter-refuted by Imam ‘Ali ibn ‘Uthman ibn 
Ibrahim ‘Ala’ al-Din al-Mardini - known as Ibn al-Turkumani — (d. 750) with his two- 
volume al-Jawhar al-Naqj fil-Radd ‘ala al-Bayhaqi which exists in print in the margins 
of al-Bayhaqi’s Sunan al-Kubra (Hyderabad 1316/1898) and awaits reissue. On Ibn al- 
Turkumani see al-Fawa’id al-Bahiyya (p. 207) and al-Durar al-Kamina (3:156-157). 
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misguidance is the fact that Salman includes in it Sulayman ibn ‘Abd al- 
Wahhab’s (d. 1210/1795) classic refutation of his younger brother 
Muhammad titled Fas! al-Khitab min Kitabillah wa-Hadithi al- 
Rasil # wa-Kalami Uli al-Albab ft Madbhabi Ibni ‘Abd al-Wahhab 
(“The Final Word from the Qur’an, the Hadith, and the Sayings 
of the Scholars Concerning the School of Ibn ‘Abd al-Wahhab”), 
also known as al-Sawd‘iq al-Ilahiyya fi Madhhab al-Wabhabiyya 
(“The Divine Thunderbolts Concerning the Wahhabi School”). This 
valuable book is the first and earliest refutation of the Wahhabi sect 
in print, consisting in over forty-five concise chapters spanning 120 
pages that show beyond doubt the fundamental divergence of the 
Wahhabi school, not only from the Consensus and us! of Abl al- 
Sunna wal-Jamd‘aand the figh of the Hanbali madhhab, but also from 
their putative Imams, Ibn Taymiyya and Ibn al-Qayyim on most or all 
the issues reviewed. The Fasl/Sawda‘iq received the following editions: 


1* edition: Bombay: Matba‘at Nukhbat al-Akhbar, 
1306/1889. 

2™4 edition: Cairo. 

3" edition: Istanbul: Ishik reprints at Wakf Ihlas, 1399/1979. 
4% edition: (Unannotated) Damascus, 1418/1997 
(al-Sawd‘iq). 

5* edition: (Annotated) Damascus, 1420/1999 (Fasl). 


Even in his own edition of Imam Abia Shama’s al-Ba‘ith ‘ala Inkar 
al-Bida‘ wal-Hawdadith (“Assault on All Innovations”), Mashhir 
Salman explodes in a footnote of disapproval because, when it comes 
to Mawlid, Abt Shama instead of censoring it dares to say: “Truly it is 
a praiseworthy innovation and a blessed one”! Similarly, Muhammad 
Hamid al-Fiqqi, an Egyptian Wahhabi, objects apoplectically to Ibn 
Taymiyya in his edition of the latter’s Igtida’ al-Sirat al-Mustaqim in 
the section entitled: “Innovated festivities of time and place” for his 
saying that “some people innovate a celebration out of love for the 
Prophet & and to exalt him, and Allah 3% may reward them for this 
love and striving,” with a two-page footnote exclaiming: “How can 


180 


Al-Tuwayjiri, Hamd 


they possibly obtain a reward for this?! What striving is in this?!” Not 
content to tamper with the motherbooks of Abl al-Sunna, Wahhabis 
object even to their own putative sources. This phenomenon illustrates 
the principle that each new generation of innovators rejects the previ- 
ous one as too moderate. 

Mashhir Salman was accused of plagiarizing a book on Sahih 
Muslim written by a professor of hadith at the university of Yarmak 
in Jordan, Muhammad al-Tawédliba, for his own book Manhaj al- 
Imam Muslim fil-Sabih. 


16: MUHAMMAD AL-SHUQAYRI 


He wrote a book titled al-Sunna wal-Mubtada‘at in which he vio- 
lated the most elementary rules of the Arabic language and displayed 
thorough ignorance of the meanings of “Sunna” and bid‘a. He showed 
blind fanaticism and attacked the scholars of the Community as in- 
novators on the misconceived basis of the hadith of the Prophet & on 
bid‘a.**” He was refuted by Sayyid ‘Abd Allah Mahfaz al-Haddad in 
his book al-Sunna wal-Bid‘a in which the latter adduces more than 
three hundred and fifty narrations of the Prophet # and the Compan- 


ions illustrating the Sunni understanding of “Sunna” and bid‘a.*"' 


17: HAMD IBN ‘ABD AL-MUHSIN AL-TUWAYJIRI 


He is the mufti who demanded that women caught driving in Saudi 
Arabia be labeled as prostitutes in the lawcourts. In his introduction 
to his edition of Ibn Taymiyya’s anthropomorphist manifesto — the 
Fatwa Hamawiyya — he states: “The proponents of the Ash‘ari school 
have named it, falsely and slanderously, the school of Ahl al-Sunna wal- 
Jamd@‘a.” He mutters similar aspersions in his introduction to al-Harawi’s 
Dhamm ‘Ilm al-Kalam. This man also wrote a separate book declaring 


Maturidis heretics, and in his ‘Agidat Abl al-Iman ft Khalqi Adama 


40 Cf. Sayyid Yusuf al-Rifa‘i, Nastha, Advice §4, “Calling the Muslims: ‘Innovators’.” 
41 See our Sunna Notes II: The Excellent Innovation. 
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‘ala Siirat al-Rabmdan (“The Doctrine of the Believers Concerning the 
Creation of Adam in the Image of the Merciful”!) he actually quotes the 
book of Genesis — “We shall create man in our image and likeness” — in 
support of his anthropomorphist beliefs. He authored a 300-page book 
titled al-Diobandiyya in which he castigates the Ulema of Deoband as 
holding corrupt and deviant beliefs. To his credit, he also authored a 
refutation of some of the aberrant positions taken by the late Egyptian 
Mufti, Shaykh Mahmid Shaltit. 


18: MUHAMMAD SALIH AL-‘UTHAYMIN 


Al-‘Uthaymin, Muhammad Salih. Ibn Baz’s late (d.2001) long-time 
Second Fiddle and his heir and successor in strange and unusual 
rulings. He made the following statements in his Fatawa: 


1- “No human being seeks a means through something except he 
believes that it possesses effectiveness towards the end he de- 
sires.”?** He made this statement in order to enable himself to 
declare those who make tawassul, apostate. 


2- “We must not call the Messenger of Allah # Habibullah (“the 
Beloved of Allah”) but only Khalilullah (“the Intimate Friend of 
Allah”) in his Fatawd. In other words, al-Sha‘bies was mistaken 
to say, whenever narrating from ‘A’isha: “The truthful woman, 
daughter of the Siddiq and beloved of the Beloved of Allah, 


narrated to me....”74% 


3- “Can the vision of Allah & in the hereafter be other than in a 
direction? ”?** 


4- “We should not ask the Prophet # to ask forgiveness for us 
because the deeds of a human being end the moment he dies and 


42 Cited in Mamduh, Raf‘ al-Mindra (p. 80). 
243 Cf, Ibn Hajar, al-Isaba, entry on ‘A'isha. 
244 Sharh al-‘Aqida al-Wasitiyya. 
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he cannot even ask forgiveness for himself.” Shaykh Mamdith 
called this statement “impudent” and “a blunder” and refuted 
it in Raf‘ al-Mindra (p. 81-86). 


Like the rest of his group, ‘Uthaymin is an anthropomorphist who 
asserts “two eyes” for the Most High and Exalted in his commentary 
on Ibn Taymiyya’s al-Wasitiyya, whereas none of the Salaf went 


5] ” 


beyond asserting “the eye” and “the eyes,” without adding “two 
into the letter of the Qur’an and the hadith, and Ibn Hazm remarked, 
“To say that He has two eyes is null and void and part of the belief of 
anthropomorphists.” 

In his commentary on Ibn Taymiyya’s ‘Agida Wasitiyya, 
‘Uthaymin commits tamthil - making up similes — by comparing 
Allah && to the sun, stating that “Allah is in the heaven in person 
(bi dhatihi) but despite this He draws near to the servant during the 
latter’s prayer, just as the sun is in the heaven, while its rays reach 
creatures on earth.” This unprecedented innovation was examined at 
length elsewhere.*** 

‘Uthaymin echoed the claim of Ibn Taymiyya and Muhammad 
ibn ‘Abd al-Wahhab that Imam al-Biasiri’s (d. 694) verse masterpiece 
in praise of the Prophet & titled Oasidat al-Burda “contains passages 
that constitute shirk.”*4° Shaykh ‘Isa al-Himyari refuted him in his 
monograph Bayan ‘Uluw Maqam Khdatam al-Nabiyyin # just as Imam 
al-Kawthari refuted ‘Uthaymin’s precursors before him.”4”7 Wahhabis 
have leveled the same crass accusation against Imam al-Jazuli’s (d. 
870) Dala’il al-Khayrat and have succeeded in banning both books 
from entering Saudi Arabia. The Imams of Ab! al-Sunna never con- 
demned Oasidat al-Burda for “containing passages that constitute 


45 Encyclopedia of Islamic Doctrine (1:164-166) = Islamic Beliefs and Doctrine (p. 
190-193) and Dr. Ahmad Hijazi Saqqa, Daf* al-Shubuhat (p. 58-59). 

246 Tn al-Sirat al-Mustaqeem magazine published in the United States, Issue §46-47 
(Rabee‘ al-akhira 1416 / September 1995, p. 7). 

47 In his Maqalat (p. 444-449), article titled “Ibn ‘Abd al-Wahhab and Shaykh 
Muhammad ‘Abduh.” 
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shirk,” rather, itwas obligatory reading and part of the syllabus taught 
by Ibn Hajar as well as both, al-Suyiti and al-Sakhawi.**8 

In verse 154 of the Burda, “fa-inna min jidika al-dunya wad 
arrataha / wa-min ‘ulaimika ‘ilma al-lawhi wal-qalami, For your 
generosity encompasses both this world and the one that comes 
next, and your sciences encompass the knowledge of the Tablet and 
the Pen,” the two prepositions “min” are “referring to the subset 
of a whole” (tab‘diyya) as the language and context make clear. 
Min clearly marks off the set (‘ulam), which is in the plural, from 
the subset (‘ilm) which is in the singular, indicating other ‘ulam or 
sciences that the knowledge of the Prophet # encompasses. It is 
incoherent to say that such subsets could be encompassed in part and 
not necessarily in their entirety. Contextwise, this and other verses 
refer to the undiminishable high standing and abundant generosity of 
the Prophet #. 

The Wahhabis claim that it is wrong to say “and your sciences 
encompass the knowledge of the Tablet and the Pen,” and that such 
encompassing knowledge belongs to Allah alone. However, their 
objections are needless and far-fetched, since one of the meanings of 
the Tablet in the Qur’an is the Qur’4n itself: “A Glorious Qur’an in a 
Preserved Tablet” (85:21-22), which Allah Most High has taught the 
Prophet # and the knowledge of which He has guaranteed for him 
when He said: {Its gathering and recitation rest upon Us... Then verily 
upon Us rests its exposition} (75:16-19). 

As for the Pen, the Prophet # said, as related by al-Bukhari and 
Muslim, that during the night of his Ascension he reached a level 
where he could hear the screeching of the pens writing the Decree, 
and this stands for his being granted its knowledge, and Allah knows 
best. 


48 Respectively in Husn al-Muhddara (Cairo, 1293 ed. 1:260) and A.J. Arberry, 
Sakhawiana: A Study Based on the Chester Beatty Ms. Arab. 773 (London: Emery 
Walker Ltd., 1951, p. 5-9). The English text of the Burda is webbed in its entirety. See 
also the commentary on these passages in the Encyclopedia of Islam (2:83-141). Pay 
no attention to Shaykh ‘Abd Allah al-Ghumari’s unenlightened criticism in his Irshad 
al-Talib al-Najib bima fil-Mawlid al-Nabawi min al-Akadhib. 
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Furthermore, they are gravely wrong in their suggesting that 
Allah Most High is unable to grant such knowledge to whomever He 
wills. It is established beyond doubt that the Prophet # was granted 
the knowledge of all things except five matters, while a large number 
of Ulema concur that he did not leave this world before being granted 
the latter also. 

The objectors seem to limit Allah’s knowledge to the Tablet and 
the Pen. Imam al-Kawthari said in his Maqalat (p. 404): “Concerning 
[those] who criticize al-Busiri for saying that the Prophet # knows 
the science of the Tablet and the Pen: neither does all that is hidden, 
nor does all knowledge reside exclusively in the Tablet. Therefore the 
denial of the knowledge of the Unseen does not necessitate that of the 
knowledge of what is in the Preserved Tablet. The denial mentioned in 
Allah’s saying: {fa-la yughiru ‘ala ghaybihi abadan — He discloses unto 
none His Secret} (72:26) presupposes exemption of all that is excluded 
from ‘His Secret,’ signifying the negation of universal disclosure [= no 
one knows all that Allah knows], not the universal application of such 
negation [= no one knows anything that Allah knows]. Therefore the 
meaning is the negation of the knowledge of ALL the Unseen; not 
the negation of the knowledge of SOME of the Unseen. This was 
demonstrated by Sa‘d al-Din al-Taftazani in Sharh al-Maqasid.” 

As for the Prophet’s generosity which “encompasses both this 
world and the one that comes next,” it is clearly a reference to his 
abnegation on behalf of his Umma in this world, and his intercession 
on their behalf in the next world: to acknowledge both of these is a 
required article of belief for all Muslims. And it is established in the 
hadith narrated by Imam al-Tirmidhi who declared it a fair (hasan) 
narration, that Anas 2 asked the Prophet # for his intercession in the 
next world, and he replied: and fail, i.e. “I shall do it.” This is a proof 
against those who claim that it is unlawful to ask for the Prophet’s # 
future intercession while still in this world. 

Al-hamdu Iillah, it is enough to read the Arabic correctly in some 
of the verses and hadiths that show the mendacity of this and all 
attacks upon the Burda. Every Arabic reader instinctively knows that 
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the writer of such an obviously inspired poem could not be guilty 
of what his attackers claim, especially in light of the latter’s crass 
propensity to the anathema and tadlil of our Salaf Imams and the 
common Muslims. The Seal of all Ummas is protected from error in 
its ‘Agida and could not possibly have been propagating wrong for 
centuries from West to East; Ibn Shama could not have been teaching 
the Burda to al-Nawawi in Syria, nor Ibn Hajar to al-Sakhawi in 
Cairo, nor al-Sakhawi to his students in the Two Holy Sanctuaries, 
nor al-Haytami to al-Qari in Makka, if there were even the smell of 
shirk in one of its letters, for an Ibn ‘Uthaymin to pop up at the tail- 
end of times and mindlessly propose a fatwa which said “Oasidat al- 
Burda contains passages that constitute shirk”! We can be certain that 
no conscientious Muslim would fly in the face of the Arabic language, 
ignore the ‘isa of the Umma, and leave the company of the Sddiqin 
among the greatest Ulema upon whom the Umma concurs, to follow 
some non-ma‘siim teacher(s) except a misguided imitator who fell 
prey to his lust. 

Following are excerpts from various commentaries of the 
Burda which confirm one after another the soundness of the above 
conclusion. These commentaries were written by: 


1. Imam Muhammad Abi al-Su‘ad al-Hanafi (d. 951), 

2. Shaykh Muhyi al-Din Muhammad ibn Mustafa al-Hanafi, 
known as Shaykh Zadah (d. 951), 

3. Shaykh al-Islam Ibn Hajar al-Haytami al-Shafi‘t (d. 973), 

4. Mulla ‘Ali al-Qari al-Hanafi (d. 1014) whose commentary is 
by far the most interesting, 

5. ‘Allama Ibrahim al-Bajiri al-Shafil (d. 1277), and 

6. Imam Muhammad al-Tahir Ibn ‘Ashi al-Maliki (d. 1284). 


Some of the above excelled their respective contemporaries in the 
Arabic language and they excelled also in figh and usil, while Ibn 
‘Ashar and Abi al-Su‘td were arguably the two greatest mufassirs of 
the last five hundred years. 
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1. Abi al-Su‘ad: “Knowledge of the Tablet and the Pen (in the sense 
of what is written on the Tablet through the coursing of the Pen) is 
some of what your knowledge flows through / has thorough access to 
(ba‘du mimma jara fthi ‘ilmuk).”?” 


2. Shaykh Zadah: “It may be that Allah Most High showed him, 
upon him blessings and peace, all that is in the Tablet, and increased 
him on top of that also, because the Tablet and the Pen are created, 
so what is in them has a limit, and it is possible for the limited to 
encompass the limited. This is according to your understanding [O 
reader]. As for him whose heart’s eye has beed dyed with the kohl of 
Divine light, he witnesses through spiritual taste that the sciences of 
the Tablet and the Pen are a portion (juz’) of his sciences, upon him 
blessings and peace, just as they are a portion of the knowledge of 
Allah Most High.”?°° 


3. Al-Haytami: “AND OF YOUR SCIENCES IS THE KNOWLEDGE 
OF THE TABLET AND THE PEN, that is: Of some of your vast 
learning (ay: ba‘di ma‘Grifika) which Allah Most High gifted you. [...] 
And the sense in which the knowledge of the Tablet and the Pen is 
part of some of his sciences, upon him blessings and peace, is that on 
the night of Isra’, Allah Most High showed him everything that is in 
the Preserved Tablet, adding thereto other types of knowledge, such 
as the secrets which pertain to His Essence and Attributes, may He 
be exalted!”?°! 


4. Al-Qari: “Min refers to the subset of a whole (tab idiyya) [...]. The 
commentators have said conflicting things on the second hemistich of 


24° As quoted in Sayyid Hasan al-‘Idwi al-Hamzawi al-Maliki’s (d. 1303) al-Nafahat 
al-Shadhiliyya fi Sharhi al-Burdat al-Busiriyya (Damascus photocopy of the Cairene ed. 
of the Nafahdat p. 204). 

250 Shaykh Zadah’s Hashiyat al-Burda in the margin of al-Kharpiti’s ‘Asidat al- 
Shuhda Sharh OQasidat al-Burda (Ottoman 1320 ed. p. 219). 

251 Al-Haytami, al-‘Umda fi Sharh al-Burda, ed. Bassam Muhammad Barid (UAE: 
Dar al-Faqih, 2003, p. 666-669). 
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the verse. It was said that ‘al-‘“ilm’ is a substantive which is in construct 
with its subject (masdar mudaf ila fa‘ilihi), that is: the Tablet and 
the Pen’s knowledge of things, but then we need to say that they 
possess perception and feelings toward what was attributed to them. 
It was also said that ‘al-‘ilm’ is in construct with its object, that is: the 
people’s knowledge of the Tablet and the Pen, but then we need to 
say that there are different positions here. It was also said that Allah 
Most High showed him # what the Pen had written in the Preserved 
Tablet, which is the knowledge of the First and the Last, and this is 
the preponderant explanation (wa-huwa al-azhar). To clarify further, 
what is meant by the knowledge of the Tablet is what was entered into 
it among other transcendent writs and shrouded images (al-nuqish al- 
qudsiyya wal-suwar al-ghaybiyya). What is meant by the knowledge of 
the Pen is what was entered with it into the Tablet as Allah Most High 
wished, so the construct implies the nearest connection (al-idafatu li- 
adnaé mulabasa). The fact that the knowledge of the Tablet and the 
Pen is part of his sciences consists in that his sciences are multifarious, 
including universals and particulars, hidden matters and minutiae, 
subtle wisdoms and arcane sciences pertaining to the Essence and the 
Attributes, whereas the science of the Tablet and the Pen are a mere 
few lines (sutar) among the lines of his knowledge and a mere river 
from the seas of his knowledge. Then, in addition to this, it is from 
the blessing of his existence according to the report that was said to 
be transmitted: ‘The first thing Allah created is my light,’?°? that is, He 
looked at it with a gaze of majesty, so it cleaved in two, and from its 
two halves were created the two worlds. This [light] is what is meant 
by the Pen, hence the transmitted report: ‘The first thing Allah created 


252 According to the hadith which al-Qastallani in al-Mawahib al-Laduniyya (1:36- 
37) said ‘Abd al-Razzaq narrated with his chain. However, no such hadith is to be 
found and either ‘Abd al-Razzaq narrated it in one of his lost works or he never nar- 
rated it in the first place. In either case, the hadith in question is undoubtedly forged in 
its long-winded wording cf. ‘Abd Allah al-Ghumari’s Murshid al-H@’ir li-Bayan Wadi 
Hadithi Jabir. Nevertheless, it would also be correct to say that the majority of the 
Ulema of the Umma consider the meaning of its very first segment true cf. al-Lacknawi, 
al-Athar al-Marfi‘a (p. 43). 
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is the Pen,’ so there is no contradiction. The upshot is: this world 
and the next are aftereffects (athadr) of your existence and generosity, 
and whatever appeared out of the Pen and onto the Tablet is from the 


secrets of your wisdoms and the lights of your sciences.”**4 


5. Al-Bajiri: “His saying ‘fa-inna min jidika al-dunyé etc.’ [...] min is 
for tab ‘id. [...] ‘Wa-min’ in his saying ‘wa-min ‘uliimika’ is for tab‘id 
also [...] meaning the informations Allah Most High showed him, for 
He, Most High, showed him the sciences of the First and the Last. [...] 
{The problem was raised that part of ‘the knowledge of the Tablet 
and the Pen’ are the five things mentioned at the end of Strat Luqman 
although the Prophet # does not know them, for Allah Most High 
reserved their knowledge for Himself alone, so the aforementioned 
tab‘id is incomplete? It was replied that it is not granted that those 
five things are among what the Pen wrote on the Tablet. Else, whoever 
is entitled to look into the Tablet, such as some of the muqarrabin 
angels, would have seen them. Even if it were granted that they are 
part of what the Pen wrote into the Tablet, what would be meant 
is that some of his sciences, upon him blessings and peace, are the 
science of the Pen and the Tablet which a creature may look upon, 
thus excluding those five matters},”*» although the Prophet 4 never left 
this world before Allah Most High did inform him of those matters. If 
it is asked: Since the knowledge of the Tablet and the Pen are some of 
his sciences, upon him blessings and peace, then what is the rest? The 
reply is, the rest is [to say the least] what Allah Most High informed 
him of with regard to the states of the hereafter, because the Pen only 
wrote into the Tablet what was going to happen until the Day of 
Resurrection and nothing more, as already mentioned in the hadith 
[‘The first thing Allah created was the Pen, and He told it to write, so 


253 Narrated by al-Tirmidhi (sahih) and Ahmad. 

254 Al-Qari, al-Zubda fi Sharh al-Burda, ms. from the Damascus library of the late 
Musnid Sayyid Muhammad Salih al-Khatib (also containing al-Qari’s two treatises on 
the Mawlid), folios 54b-5Sa. 

55 Curly-bracketed material is largely from al-Qastallani’s Mawahib, section on 


the Burda citing al-Bajiri. 
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it said, What shall I write? He said: Write the apportionments of every 
living thing until the Hour rises.’]”*°° 


6. Ibn ‘Ashar: “The meaning is: how could your great standing diminish 
for advocating me, whereas you are the noblest of all creatures in the 
sight of your Lord Who gave you exclusively the magnificent special 
attributes that show your rank before Him, among which, that He 
created this world and the next for your sake, and also among which, 
that He taught you what no one else encompasses by their knowledge, 
to the point that what is in the Tablet and the Pen is some (ba‘d) of 
your sciences?”*5” 


‘Uthaymin also states of the sayings of Allah & { Wait they for naught else 
than that Allah should come unto them in the shadows of the clouds with 
the angels?} (2:210) and {Your Lord shall arrive with angels, rank on rank} 
(89:22): “To explain these verses as a reference to the coming or arrival of 
the order of Allah is unsound because it contravenes the literal meaning 
(zahir al-lafz) of the verse and the Consensus of the Salaf, and there is 
no proof for it.” Dr. Ahmad Hijazi al-Saqqa said: “Shaykh Muhammad 
ibn Salih al-‘Uthaymin says in his explanation of Ibn Taymiyya’s ‘Agida 
Wasitiyya (Cairo: Maktabat al-‘Ilm ed. p. 23) that ‘the coming’ is not 
explained as ‘the coming of the order,’ rather it is explained as a coming 
which befits the majesty of Allah without anthropomorphic imagery nor 
suggestion of modality (min ghayri tashbih wa-la takyif). That is, he is 
establishing that there is a body that moves by coming and by returning 
(ay annahu yuthbitu jisman yataharraku bil-maji’i wal-ruji‘‘), however, 
he does not declare corporeality explicitly (la yusarrihu bil-jismiyya). 
And this is the ‘Salafi’? school.”**Uthaymin’s statement above shows 


256 Al-Bajiri, Sharh al-Burda (‘Abd al-Rahman Mahmid Cairo ed. p. 132-133). 

257 Tbn ‘Ashi in ‘Umar ‘Abd Allah Kamil’s al-Balsam al-Murth min Shifa’ al-Qalb 
al-Jarih, the epitome of Ibn ‘Ashiir’s Shifa’ al-Oalb al-Jarth ft Sharhi Burdati al-Madih 
(Beirut: Bisan, 2004, p. 164-165). 

258 Saqqa, Daf al-Shubuhat ‘an al-Shaykh Muhammad al-Ghazali (“The Refutation 
of False Arguments Made against Shaykh Muhammad al-Ghazali,” Cairo: Maktabat 
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typical concealment of the actual Consensus of the Salaf and the proofs 
of the SharT‘a. It is authentically narrated from the Tabi‘ Abi al-‘Aliya 
(d. 90) and al-Rabr‘ (d. 139) that they said of the first verse: “It means 
the angels come in the clouds”*°’ as confirmed by al-Bayhaqj in al-Asmda’ 
wal-Sifat2© The grammarian al-Akhfash (d. 210) said that {that Allah 
should come} (2:210) is not understood literally concerning Allah, bu 
means that His order (amr) should come.**! Imam Ahmad likewise inter- 
preted {that Allah should come} (2:210) to mean that His order (amr) 
should come, in the light of His saying: {Await they aught save that the 
angels should come unto them or your Lord’s command should come to 
pass?} (16:33).? He further interpreted {Your Lord shall arrive} (89:22) 
to mean His reward (thawab) should come.” The grammarian al-Zajjaj 
(d. 310) said: “It means the promised reckoning and punishment shall 
come to them in the form of a cloud, as in His saying: {Allah visited 
them from a place whereof they recked not} (59:2), that is: by abasing 
them.”?* The above reports suffice to refute the shameless lie of a sup- 
posed consensus of the Salaf whereby they did not interpret the coming 
of Allah 48 as His order. 


al-Kulliyyat al-Azhariyya, 1990 ed. p. 57-58). 

259 Narrated from Abtial ‘Aliya [al-Riyahithe student of Ibn ‘Abbas] by al-Bayhaq? in 
al-Asma@’ (Kawthari ed. p.448; Hashidi ed. 2:370 §943) through al-Hakim with a chain 
containing Abia Ja‘far al-Razi (‘Isa ibn Abi ‘Isa Mahan) whom al-Khatib and Ibn Hajar 
declared “truthful but poor in memorizing” — although considered trustworthy (thiqa) 
by Ibn al-Madini, Ibn Ma‘in, Aba Hatim, and al-Dya’ al-Maqdisi — and by al-Tabari, 
Ibn Abi Hatim, al-Qurtubi, and al-Suyati in their Tafsirs (verse 2:210), also by Aba 
‘Ubayd ibn Sallam and Ibn al-Mundhir as stated in al-Suyiti’s al-Durr al-Manthiir. 

260 Kawthari ed. p. 448; Hashidi ed. 2:370. 

261 As cited by al-Qurtubi in his Tafsir (verse 2:210). 

262 Narrated by Ibn Hazm in al-Fisal (2:173). Al-Kawthari in his edition of al- 
Bayhaqi’s al-Asmda’ wal-Sifat (p. 448) states that Abii Ya‘la also narrates it from 
Ahmad. See also Ibn al-Jawzi’s Daf* Shubah al-Tashbih (p. 110 and 141). 

263 Narrated through al-Bayhaqi by Ibn Kathir in al-Bidaya wal-Nihaya (10:361), 
by al-Bayhaqi in Manaqib Ahmad, and by Ibn al-Jawzi in Daf‘ Shubah al-Tashbih p. 
13. Al-Kawthari in al-Asmd’ (p. 292) states that Ahmad interpreted it as amr, citing 
Ibn Hazm. 

264 As cited by al-Qurtubi in his Tafsir (verse 2:210). 
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In his ‘Agidat al-Muslim (“The Muslim’s Belief”) ‘Uthaymin 
states: “The establishment of Allah on the throne means that He 
is sitting in person on His throne.”?® In this simple line he has (a) 
violated the Salaf’s rule of bila kayf — “not saying how” - that ap- 
plies to the verses pertaining to the Divine Attributes and Attributes 
of Acts; (b) attributed an act that is precluded, prohibited, and close 
to shirk to apply to the Transcendent Creator of the worlds, namely, 
“sitting”; (c) made use of an innovated phrase which the pious Sunni 
Salaf never used, namely, “in person” (bidhatih); (d) applied that 
innovated phrase to the Deity 4 whereas any attribute pertaining 
to Allah is by, Consensus, ordained and non-inferable (tawgifi); (e) 
generally promoted the doctrine of anthropomorphism, which is not 
Islamic but comes straight out of the abrogated Books. Al-Shahrastani 
said: “Pure, unmitigated anthropomorphism was found among the 
Jews — not all of them, but only their literate people of learning, for 
they found in the Torah many expressions that suggested it.”*° Al- 
Shahrastani also related that Ibn Karram said: “Allah is firmly seated 
on the throne and He is with His very Essence (dhdtan) on its upper 


side.”°7 


Dr. Ahmad Hijazi Saqqa wrote: 


Shaykh Ibn ‘Uthaymin differentiates between the kursi and the 
‘arsh. He says (Sharh p. 15): “The kursz7 is the place of the two feet, 
and the ‘arsh is that upon which Allah made istiwa’.” The meaning 
of his words is that Allah sits on the ‘arsh and then places his feet 
on the kursi. This is anthropomorphism (tajsim). Furthermore, it 
is not permitted to differentiate (between kursi and ‘arsh), for the 
one who sits on the ‘arsh does not place his feet on the kursi; also, 
there are many texts adducing that the ‘arsh is the kursi. 


Shaykh Ibn ‘Uthaymin reinforces his “anthropomorphism” 


265 Ind ed. Saudi Arabia (p. 11). 

266 A|-Shahrastani, al-Milal wal-Nihal (1:92-93). 

267 Al-Shahrastani, al-Milal wal-Nihal (Cairo, 1317 ed. p. 145); English version: 
Muslims Sects and Divisions (p. 92). 
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by saying (Sharh p. 42): “It is established that Allah % has feet 
(al-qadam thabit lillahi ta‘ala), and Abl al-Sunna have explained 
the leg and foot (al-rijl wal-qadam) as being literal according to 
what befits Allah (agigatan ‘ala al-wajhi al-la’iq billah); whereas 
the “People of Figurative Interpretation”*® (Ahl al-Ta’wil) have 
explained al-rijl as being the group which Allah will place in the 
Fire, and al-qgadamas being those who are sent forth (muqaddamin) 
to the Fire... and I reject and return their explanation to them on 
the grounds that it contravenes the external meaning of the words 
(mukhalifun li-zahir al-lafz).” 

What inspired Shaykh Ibn ‘Uthaymin to say such words (as 
the feet or legs of Allah being literal) is the external meaning of 
hadiths such as the following: “Al-Khallal said in Kitab al-Sunna 
on the authority of Qutat ibn al-Na‘man who said: ‘I heard the 
Messenger of Allah # saying: “When Allah was relieved from 
His creation he established Himself over His Throne and reclined 
(istalqa@), placing one of His legs on top of the other (wa-wada‘a 
ihda rijlayhi ‘ala al-ukhra), and said: Verily it does not befit human 
beings.” Al-Dhahabi and others said: “Its chain of transmission 
is sound according to the criteria of Bukhari and Muslim.” And 
note well that the “Salafis” are the “People of hadith” (abl al- 
hadith), and that they do not practice figurative interpretation (la 
yu’awwilian) 


19: MUQBIL IBN HADI AL-WADI‘I 


Al-Wadii, Mugpbil ibn Hadi. An ex-Zaydi who studied in Najd then 
Makka where he found Fath al-Majid Sharh Kitab al-Tawhid the most 
influential book of his life and transmuted from a grammar student 
into the Yemeni gibla of every Wahhabi fledgeling from the US and 
Europe. 


268 By this expression are meant Ash‘ari Sunnis, while the expression Ab/ al-Sunna 
in these lines means the anthropomorphists! 
269 Saqqa, Daf« al-Shubuhat (p. 59). 
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Al-Wadii said he compiled al-Sahih al-Musnad mimmd Laysa 
fil-Sahihayn in refutation of ‘Abd al-‘Aziz ibn Rashid al-Najdi, one 
of his teachers and the author of Taysir al-Wahyayn fil-Iqtisar ‘ala 
al-Our’ani wal-Sahihayn who was fond of claiming that “the sahih 
hadiths other than in al-Bukhari and Muslim can be counted on the 
fingers of one’s hand” —a claim it takes, indeed, only a child to refute. 
The Najdi turned out to be a disrespectful /a-madhhabi who was 
eventually banned by his own friends from teaching in the Makkan 
sanctuary. Wadi‘ settled for Ibn Baz, al-Albanit, Hammad al-Ansari, 
a certain Yahya ibn ‘Uthman al-Pakistani, a Muhammad ibn ‘Abd 
Allah al-Somali, and others for teachers. 

Soon enough another claimant to hadith revisionism, al-Wadit 
endeavored to disrupt every gathering of knowledge he and his 
clique could penetrate with the usual objections about the purported 
weakness of this hadith or that narrator until they were thrown in jail. 
Upon release he again was seized on suspicion of being the real author 
of the letters of Juhayman the Khariji and thrown back in jail, then 
extradited. His albanification complete, he now produced the usual 
haphazard authentications and disauthentications of hadith, in the 
process massacring Ahmad’s Musnad, al-Hakim’s Mustadrak, and al- 
Daraqutni’s Sunan. Both his admirers and he himself agree his works 
are filled with mistakes.*” He has no understanding of mustalah even 
for basic notions such as what qualifies as jar mufassar and what 
does not, or the agreed-upon conditions for receiving weak hadiths. 

He once stated: “There is not to be found any land in which there 
is peace and sanctity like that of the land of Haramayn and Najd.” 
Not even a ‘a@mmi but only a rank innovator can thus ignore the mass- 
transmitted Sunna and put the wellspring of garn al-shaytan, fitan, and 
zalazil on a par with the Two Holy Sanctuaries! His fawning imitators 
perfected the fraud by dubbing him “Imam” and “the muhaddith 
of Yemen” just as they had over-extolled their other muqallads al- 


270 Cf. http://www.ahlalhdeeth.com/vb/archive/index.php/t-957.html as of January, 
2006, http://www.ahlalhdeeth.com/vb/archive/index.php/t-1065.html, and his Gharat 
al-Fasl. 
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Albani (“the muhaddith of Syria,” then “the muhaddith of our time,” 
and finally, “the renewer of the fifteenth century”), Bin Baz, and Ibn 


6 


‘Uthaymin (“The Two Imams,” “the Faqih of our time”). 

In speech after backbiting speech and in book after libelous book 
published in Dammam, San‘a’, Cairo, Kuwait, and elsewhere, al-Wadii 
indulged his propensity for disparaging the Ulema of Islam and the Sifis 
as well as his own misguided friends. In his Riyad al-Janna fil-Radd ‘ala 
A‘d@ al-Sunna: wa-ma‘abu al-Tali‘a fil-Radd ‘ala Ghulat al-Shi‘a: Hawla 
al-Qubbat al-Mabniyya ‘ala Qabri al-Rasiil, he openly asks for the Green 
Dome in Madina to be demolished and for the grave of the Prophet 
to be brought out of his Mosque.?”! Another work of his is typically 
entitled Fada’ih (“Disgraces”). His jihad targets the Muslims exclusively: 
the Friends of Allah whose tombs he endeavored to demolish in Yemen; 
the Shi‘is he calls atheists one and all; Dr. Yasuf al-Qarad wi he calls 
“the ‘Alawi dog”; and the Sufis he barefacedly calls grave-worshippers 
and polytheists. He attacked Imam Abi Hanifa #s in his Nashr al-Sahifa 
ft Dhikr al-Sahih min Aqwal A’immat al-Jarh wal-Ta‘dil ft Abi Hanifa. 
In Tubfat al-Mujib he calls the Tablighis a dead da‘wa infiltrated by 
wine-bibbers and approved by Abi Jahl and Communists. He wrote a 
book against Hizb al-Tahrir and their Yemeni president ‘Abd al-Majid 
al-Zandani, entitled al-Burkan li-Nasf Jami‘at al-Iman. Toward the end 
of his career he took to publicly threatening Bin Baz, al-Albani, ‘Abd al- 
Rahman ‘Abd al-Khaliq, and Ibn ‘Uthaymin with Hellfire. 

From an interview with the Yemen Times: 


Q. Is your movement a radical movement related to Islamic Jihad 
movements? 

Al-Wadi‘t: We are common in our goals with some movements as 
the ones you mentioned, as we all intend to serve Allah and spread 
Islam on the globe. 

Q. Reports say that you train your followers for military combat 
and sometimes send them to Chechnya, Afghanistan, and Kashmir 
for Jihad. How true is this? 


271 See http://www.albrhan.org/fetan/index1.htm for this and others of their 
dissensions as of August, 2007. 
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Al-Wadi_: We do not have the time and the facilities for Jihad. 
Q. What about the British student who was murdered recently [in 
your school]? 

Al-Wadi‘: I understood they were cleaning or playing with the gun... 
a bullet came out of the gun towards his chest leading to his death... 
Guns, as I said, are prohibited for the use of unqualified students. 


Unable to have himself treated in Yemen for a liver disease, al-WadiI 
was taken to Saudi Arabia for care and, on his Saudi hospital deathbed, 
recanted the edict of apostasy he had pronounced against the Saudi 
government. He enshrined his final kowtow in a 32-page tract entitled 
with fanfare Mushahadati fil-Mamlakati al-‘Arabiyyati al-Sa‘adiyya 
(“My Witnessings in the Arab Kingdom of Saudi Arabia”). Among 
his successors are Muhammad and Ahmad al-Wasabi and the foul- 
mouthed Yahya al-Hajari. 


20: ZAHIR, IHSAN ILAHI 


Zahir?” is a rabid anti-Sufi from Pakistan who wrote a pernicious book 
titled al-Barelwiyya in collaboration with the publishers of Matba‘at 
al-Rashid, a Saudi publishing house based in Madina. The book is 
prefaced by another Wahhabi, a certain Atiyya Muhammad Salim 
from Saudi Arabia (student of Hammad al-Ansari). In the beginning, 
some Deobandis were happy to see this book as it condemned the 
great Imam Ahmad Rida. Later, however, the Wahhabis of Pakistan 
brought out a second book titled al-Deobandiyya, in which the 
Deobandis are unceremoniously labeled “the hypocritical little 
brothers of the Barelwis” and are also condemned as “mushrik” and 
“bid‘ati.” Zahir was killed in a terrorist bombing in Pakistan. From 
his Barelwiyya: 
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2? Quotations have been diacritically modified to standardize transliteration. 
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(1) The claim that the name ‘Abd al-Mustafa is shirk. 


“(Imam] Ahmad Rida Khan al-Barelwi [Allah have mercy on 
him] would refer to himself in many of his works as ‘Abd al- 
Mustafa (Slave of al-Mustafa — a name of the Prophet #). Such a 
name, obviously, is not allowed. However, this was not his only 
expression of shirk...” 


Our liege-lord ‘Umar # said on the pulpit, “I was with the Messenger 
of Allah & and I was his slave and his servant (kuntu ‘abdahu wa- 
khadimahu).”*” 

Furthermore, to say that the name ‘Abd al-Mustafa is an expression 
of shirk shows a very bad opinion of Muslims — an unislamic trait, 
especially if one means rejection of the yoke of allegiance to the 
Messenger of Allah #, wal-‘iyadhu billah! 

“Slave of the Prophet” is an unusual but not a forbidden name 
to bear. It does not signify worship, nor is it an expression of shirk. It 
refers to a bond of allegiance and respect which is required of every 
Muslim. 

Imam Ahmad Rida did name himself ‘Abd al-Mustafa and would 
sign all his fatwas with that name. In a na‘at verse in Urdu, he said: 


Khauf Na Rakh Raza Tu To Hai Abdul Mustafa 
Teray Liyay Aman Hai Teray Liyay Aman Hai 


Do Not have Fear O Raza You are the Slave of the Mustafa 
For You There is Safety For You There is Safety ! 


There are several examples of such names for Sunni Ulema in Islamic 
history: 


- Al-Sayyid ‘Abd al-Nabi ibn al-Sayyid al-Tayyib al-Bilkrami in the 
book of al-Sayyid Azad al-Bakri titled Ma’athir al-Kiram Tarikh 
Bilkram as cited in Shaykh Siddiq Hasan Khan al-Qinnawji’s Abjad 
al-‘Ulim in his notice on Shaykh YAsin al-Qinnawji. 


273 Narrated by al-Hakim (sahih with a strong chain), al-Bayhaqi in al-I‘tiqad, Ibn 
Bishran in his Fawd’id (cf. Kanz al-‘Ummal), and Ibn ‘Asakir (44:264). 
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- “Al-Imam al-‘Allamat al-Hujjat al-Qudwat al-Fahhama Mufti al- 
Sadat al-Malikiyya bi-Dimashq” ‘Abd al-Nabi ibn Jama‘a al-Maliki 
al-Maghribi the student of the Moroccan Sufi Mujahid and Wali 
al-Sayyid Abi al-Hasan ‘Ali ibn Maymin al-Hashimi al-Qurashi al- 
Tabbasi (d. 917), teacher of Qadi al-Qudat Abal-Khayr Muhammad 
ibn ‘Abd al-Qadir ibn Gibril al-Ghazzi al-Maliki, and son of the Shafi‘ 
Imam of Masjid al-Aqsa Shaykh Muhyi al-Din ‘Abd al-Qadir ibn 
Jama‘a al-Maqdisi al-Qadiri (d. 931) as mentioned in their respective 
biographies in Shadharat al-Dhahab while the author of ‘Ala’ al-Din 
al-Busrawi in his Tarikh describes Shaykh ‘Abd al-Nabi ibn Jama‘a 
as “one of people of learning and Religion who is trusted” and the 
author of al-Daris ft Tarikh al-Madaris names him “Shaykh al-Islam 
‘Abd al-Nabi al-Maghribi al-Maliki.” 


- The true shahid and learned Imam “al-‘Allamat al-Mutafannin al- 
Salih al-Shaykh” ‘Abd al-Nabi al-Sadr Shayda (d. 990) who died 
strangled in the Sultan’s jail on the night of 12 Rabi* al-Awwal - as 
cited in al-‘Aydarisi’s al-Nar al-Sdfir. 


- The Mufassir, Muhaddith and Usali Sayyid Muhammad ibn ‘Abd 
al-Rasul ibn ‘Abd al-Sayyid ibn Qalandar al-Husayni al-Shafi‘t al- 
Shahraziri al-Madani (d. 1103/1691)?” the author of (1) Sadad al- 
Din wa-Sidad al-Dayn on the proofs that the parents of the Prophet 
# are in Paradise; (2) al-Isha‘a li-Ashrat al-Sa‘a (on the preconditions 
of the Final Hour) in which he stated, “Allah taught the knowledge 
of the Hour to the Prophet & and forbade him to divulge it due to its 
terrible nature and enormous importance.” Imam Ahmad Rida quotes 
this passage of the Ishd‘a in the Breilly edition of his masterpiece al- 
Dawlat al-Makkiyya fil-Maddat al-Ghaybiyya (Breilly p. 378-380). 


Qadi Yisuf al-Nabhani (d. 1350/1931) described himself as the slave of 
the slaves of the Prophet # in the following poem from his great volume 
of poetry in praise of the Best of creation # entitled Sa‘adat al-Ddarayn: 


274 Cf. Mu ‘jam al-Mw/allifin (3:409 §14044). 
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ana ‘abdun li-sayyid al-anbiya’i 
wa-wala’t lahu al-qadimu wala’i 


I am the slave of the Master of Prophets 
And my fealty to him has no beginning. 


ana ‘abdun li-‘abdihi wa-li-‘abdi al-‘abdi 
‘abdun kadha bi-ghayri intiha@’i 


I am slave to his slave, and to his slave’s slave, 
And so forth endlessly, 


ana 1a antahi ‘anil-qurbi min 
babi ridahu ft jumlati al-dukhala’i 


For I do not cease to approach the door 
Of his good pleasure among the guests. 


anshuru al-‘ilma fi ma‘alihi lil-nas 
wa-ashdit bihi ma‘a al-shu‘ara@’i 


I proclaim among people the teaching of his high attributes, 
And sing his praises among the poets. 


fa-‘asahu yaqilu Ii anta salmanu 
wala’t hassanu husni thana’t 


Perhaps he will tell me: “You are the Salman 
Of my allegiance, the Hassan of my excellent homage!” 


wa-birihi afdi turaba himahu 
wa-lahu al-fadlu fi qabili fida’t 


Yes, I would sacrifice my soul for the dust of his sanctuary. 
His favor should be that he accept my sacrifice. 


faza man yantami ilayhi wa-la 
hajata fihi bi-dhdlika al-intima@’i 


He has triumphed who ascribes himself to him 
— Not that he needs such following, 


199 


ALBANI & HIS FRIENDS 


huwa fi ghunyatin ‘ani al-khalqi turran 
wa-hum al-kullu ‘anhu dina ghina@’i 


For he is not in need of creation at all, 
While they all need him without exception. 


wa-huwa lillahi wahdahu ‘abdubu 


al-khdlisu mujalla al-sifati wal-asma@’i 


He belongs to Allah alone, Whose purified servant he is, 
As his attributes and names have made manifest; 


kullu fadlin fil-khalqi fa-huwa 
min Allahi ilayhi wa-minbu lil-ashy@i 


And every single favor in creation comes from Allah 
To him, and from him to everything else. 


Apparently, our liege-lord ‘Umar ibn al-Khattab did not think 
that it was shirk to call himself ‘Abd al-Nabi. Nor did Ibn Maymin, 
nor the Imam of Masjid al-Aqsa, nor Qadi al-Qudat Abul-Khayr al- 
Ghazzi, nor Ibn ‘Imad al-Hanbali, nor al-Busrawi, nor the author 
of al-D@ris think that Imam ‘Abd al-Nabi al-Maliki should have 
changed his name before being allowed to be a Oudwa for Muslims. 
Apparently, the entire Barzanji family of “Sayyid” Ulema thought 
well of the name “Slave of the Prophet #” and used it from father 
to son. If only all those supposedly stray souls, ‘Abd al-Nabi Shayda, 
al-‘Aydariisi, and the Qadi Yisuf al-Nabhani (rahimahum Allah) 
could have met Isma‘tl Dihlawi and Ihsan Hahi Zahir, who could have 
taught them about shirk and real tawhid! Instead, alas, they and all 
the Sunni Muslims associated with them all over the world died in 
complete ignorance that they were committing or abetting the gravest 
of all possible sins. 

Subhan Allah ‘amma yasifin! Allah Most High said: {And speak 
not, concerning that which your own tongues qualify (as clean or 
unclean), the falsehood: “This is lawful, and this is forbidden,” so 
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that ye invent a lie against Allah. Lo! those who invent a lie against 
Allah will not succeed} (16:116). And Allah knows best. Allah send 
blessings and peace on the Master of creation, his Family, and his 
Companions. Praise be to Allah, Lord of the worlds. 


(2) The claim that “Seeking Help from Other Than Allah” is “an un- 
Islamic belief” and “words of kufr” 


“The Barelwis call upon other than Allah in times of need, this is 
clear in their books, [Imam] Ahmad Rida Khan al-Barelwi said: 
“There are servants of Allah whom He has singled for fulfilling the 
needs of the people who flee to them with their needs.” [Al-Amn 
wal-Ula p. 29] He also said: “Seeking help and aid from anyone 
besides Allah is lawful and desired. No one denies it except one 
arrogant and obstinate.” [Hayat al-Mawat, included in al-Fatawa 
al-Ridawiyya, Pakistan edition 4:300] He also says in al-Amn wal- 
Ula (p. 10): “The Messenger of Allah # is the remover of calamity 
and bestower of the donation.” And he also says in Malfazat (p. 
99): “Gibril #8 is the supplier of needs and the Messenger of 
Allah & is the supplier of needs, for the Prophet # fulfils the needs 
of Gibril too.” He also said the following words of kufr in the 
Malfizat (p. 307): “During my life I did not seek help from anyone 
and I did not ask for aid except Shaykh ‘Abd al-Qadir. Whenever 
I seek help, I seek it only from him. Whenever I ask for aid, I ask 
him alone. Once I tried to ask for aid and seek help from another 
saint, Hadrat Mahbib Iahi. When I intended to utter his name for 
seeking help, I did not utter the words but ‘Ya Ghawthaw’ (O one 
whose help is sought)! My tongue refused to utter the words for 
seeking help from anyone except him.” [Imam] Ahmad Rida Khan 
also said in al-Amn wal-Uld (p. 44): “When you are confused and 
helpless in matters, seek help from the inmates of the graves.” All 
this is refuted by Islam. We say many times in our prayer: “{You 
alone do we worship and You alone do we ask for help} [1:5].” 
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Those who make such objections do not understand the meaning of 
{You alone do we worship} because none of the contested statements 
pertains to worship; nor do they understand the meaning of {You 
alone do we ask for help} if they consider that it contradicts tawassul, 
because then it would contradict {the path of those whom You have 
shown favor} which is tawassul! 

Assuming the above quotes from the Imam are accurate, their 
meaning is as follows: 


(a) Concerning the statement “There are servants of Allah whom He 
has singled for fulfilling the needs of the people who flee to them 
with their needs”: If this were not true then it would be shirk to visit 
a doctor’s clinic, ask for a loan, or ask someone for a glass of water. 
Allah Most High mentioned {the ships which run upon the sea with 
that which is of use to men} (2:164) because it is allowed or rather 
obligatory to use normal material means and seek one another’s help 
to fulfill one’s needs. This is a patent truth in the Religion and the 
underlying wisdom of the Pillar of zakdt (cf. 6:165, 16:71) although it 
is Allah alone Who gives and withholds, as illustrated by the narration, 
“Creatures are all the dependents (‘iyal) of Allah, those among them 
most beloved to Allah are those most helpful to His dependents.”?” 


275 Narrated [1] from Ibn Mas‘td by al-Tabarani in the Kabir (10:105 §10033) 
and Awsat [cf. al-Haythami (5:210)], al-Shashi in his Musnad (1:419 §435), Aba 
Nu‘aym (4:237, 2:102 gharib), and Ibn ‘Adi (5:1810, 6:2340, 7:2610-2611) with a 
chain al-Haythami said contains ‘Umayr Aba Haran al-Qurashi whose narrations 
are not retained; [2] from Anas by Aba Ya‘la (6:65 §3315), al-Bazzar (2:398 §1949), 
Aba Nu‘aym, al-Tabarani, Ibn Abi al-Dunya in Qada’ al-Hawa’ij (p. 35-36 §24), al- 
Harith ibn Abi Usama (p. 278 §914=2:857 §911), al-Quda‘ in Musnad al-Shihab 
(2:255 §1306) cf. al-Ghumari, Fath al- Wabhab (2:313-314 §799) [see also his Mudawi 
§4135], and al-Mundhiri in his Arba‘an with a chain which al-Haythami (8:191) 
said contains Yusuf ibn ‘Atiyya al-Saffar who is discarded and who al-Nawawi in his 
Fatawa said was unanimously considered weak by the Imams of hadith; [3] from Ibn 
‘Abbas by al-Khatib in Tarikh Baghdad (6:333-334) and through him Ibn al-Jawzi in 
al-‘Ilal al-Mutanahiya (2:28-29 la yasibh) cf. Ahdab, Zawa’id Tarikh Baghdad (5:323- 
326 §950 isnaduhu da‘if jiddan); |4| from Abi Hurayra by Ibn al-Daylami in Musnad 
al-Firdaws cf. Fath al-Wahhab; and [5] al-Hasan al-Basri in mursal mode by ‘Abd 
Allah ibn Ahmad in Zawa’id al-Zuhd cf. Fath al-Wahhab. Al-Bayhaqi in the Shu‘ab 
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(b) Concerning the statement, “Seeking help and aid from anyone 
besides Allah is lawful and desired. No one denies it except one 
arrogant and obstinate.” This is true and actually more than lawful 
and desirable, it is obligatory to follow causes and means in this world 
of causes and means and it is prohibited to refrain from them on the 
pretext that Allah has no need of them or by invoking the foreordained 
Decree (qadar) like the Jabriyya sect. To ignore or pretend to ignore 
this rule is not part of the Religion. However, most relevant here 
is the truth that Allah has also singled out some wretched servants 
for creating difficulties in the path of Muslims, spreading doubts, 
levelling accusations of shirk and kufr at them, calling Awliya’ bad 
names, etc. 


(c) Concerning the statement, “The Messenger of Allah # is the 
remover of calamities and bestower of donations.” This is proven 
by his being a God sent mercy and his saying in the Sahbihayn: “Iam 
the Eraser (al-mahi) by whom disbelief is erased,” this erasure being 
the greatest mercy and gift for which He was sent, hence he said — in 
al-Bazzar’s Musnad and others through trustworthy narrators: “I am 
nothing but a mercy bestowed,” and in the Sahihayn: “I distribute 
(aqsimu) what comes to you.” 


(d) Concerning the statement, “Gibril 4) is the supplier of needs and the 
Messenger of Allah % is the supplier of needs, for the Prophet # fulfils 
the needs of Gibril too.” This is proven by the hadith in Sahih Muslim 
in which Allah Most High said: “O Gibril, go to Muhammad and tell 
him: Verily We shall satisfy you fully concerning your Community and 
We shall never displease you.” Gibril s¢8\ is part of the Community of 
the Prophet # as are all the angels by Consensus. There are also reports 
in the Shifa, the Mawahib, its Sharh, and elsewhere to the effect that 
the angels said they obtained security and learned thankfulness to their 
Lord only because of the Holy Prophet #. 


(6:42-44 §7444-7449 isnaduhu da‘if) narrates it through all but the last two chains. 
Al-Haytami, Fatawa Hadithiyya says the chains of the hadith are all weak. Aba ‘Abd 
Allah Muhammad al-Sulami said its chains strengthen each other. Al-‘Askari said its 
meaning is metaphorical. Allah knows best. 
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So it is as the Imam of Hind and Sind said; as Imam al-Biasiri said, 
“How could need attract towards this world such a one had it not 
been for whom this world would not have come out of inexistence?”; 
as Qadi Yusuf al-Nabhani said, “Every single favor in creation comes 
from Allah to the Prophet, and from him to everything else”; as 
Shaykh al-Islam al-Taqi al-Subki said in his Fatawa: “Truly Allah 
knows that every goodness in my life which He has bestowed upon 
me is on account of the Prophet and that my recourse is to him, and 
my reliance is upon him in seeking a means to Allah in every matter 
of mine, in this world and the next, and the gifts of Allah I owe to 
him are too many to count, both the hidden and the visible”; and as 
the Caliph and Commander of the Believers, the Wali and Mujaddid, 
Sultan ‘Abd al-Hamid said, “You [Sayyidind Muhammad] are in truth 
the helper of all creation!” Allah have mercy on them and on all the 
Ahl al-Haqq. None can withhold the gift made by Allah Most High 
to the Prophet # with regard to all creation, despite every envier of 
mankind and jinn. 


(e) Concerning the words, “During my life I did not seek help from 
anyone, and I did not ask for aid except Shaykh ‘Abd al-Qadir, 
whenever I seek help I seek it only from him; whenever I ask for 
aid, I ask him alone.” This concerns not one iota more than what 
Shaykh ‘Abd al-Qadir is entitled to provide by the grace of Allah and 
according to the criteria already mentioned in the previous answers. 
As mentioned elsewhere in this book, the Najdi leader Muham- 
mad ibn ‘Abd al-Wahhab himself conceded: “We do not deny nor 
reject the invocation of help from the creature insofar as the creature 
can help.” Knowledge of the capacity of Shaykh ‘Abd al-Qadir to 
help, even from his position in Barzakh, is established through mass 
transmission. 


(f) Concerning the statement, “When you are confused and helpless 
in matters, then seek help from the inmates of the graves.” This 
is a forged hadith cited in some late Sufi works. Its meaning (as a 
non-Prophetic saying) illustrates the Prophetic command to visit the 
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grave to remember the hereafter and the Prophetic command to Ibn 
‘Umar to consider himself one of the dwellers of the graves. Meaning: 
Seek lessons, by visiting the dead whom you will very soon join, in 
remembering Allah Most High and submitting to His will so as to 
extract yourselves from the confusion and helplessness created by 
your attachments to this fleeting world. So its meaning is true. 


(3) The claim that “The Barelwis believe that the Prophets and the 
righteous slaves and saints know the unseen” and that “All this 
[is] kufr refuted by the Qur’an and the Sunnah” 


The above claim shows reckless proclivity to takfir and ignorance of 
the Qur’an and Sunna. 


“In al-Dawlat al-Makkiyya (p. 58) of [Imam] Ahmad Rida Khan 
it is written: ‘The Prophets know, rather they see and watch over 
all that which happened and all that which will happen from the 
first day to the last.’” 


The Dawla al-Makkiyya is extremely clear in stating that the Prophetic 
knowledge of ghayb is God-given (‘ata’), not inherent (dhdti), and 
that it is partial (juz’7), not all-encompassing (muhit). Imam Ahmad 
Rida was very clear in saying that it is established that the Prophet’s 
# knowledge, in relation to the Divine knowledge, was like a drop 
in the ocean or less, but that such a drop was an ocean in relation to 
the knowledge of the rest of creation. His sole critique against the 
Wahhabis is directed at their practice of reducing the importance of 
the Prophet’s # knowledge: instead of proclaiming ta‘zim like the 
Muslim Umma, they promote tanqis, which is kufr. 

This said, the fact that the Prophet # knows “all that which 
happened and all that which will happen from the first day to the 
last” is proven by the hadith of Aba Kabsha al-Anmari which we 
cite further down as well as by the verse: {But how (will it be with 
them) when we bring of every people a witness, and We bring you (O 
Muhammad) a witness against these} (4:41). Thus, each Prophet is 
the witness of his people, which means that he sees everything in 
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connection with those people from beginning to end — which is the 
precondition of witnessing — and our Prophet # is a witness over all 
of them put together. The claim that he can be witness over what he 
neither saw nor knows is too absurd to need refutation. 


“In the book of Ahmad Yar, Mawd‘iz Na‘imiyya (p. 192) it is 
written: ‘The Prophets know the unseen from their birth.’” 


Assuming this quote is accurate, this is established by the doctrine of 
[the real] Abl al-Hadith that Prophets are Prophets from birth, and 
the meaning of nabi7 is one who informs others about the unseen, 
conditional upon the meaning of ghayb defined in the Dawla 
Makkiyya which we already mentioned. 


“{Imam] Ahmad Rida Khan al-Barelwi said in Khdlis al-I‘tiqad (p. 
38): ‘The knowledge of the Guarded Tablet, the knowledge of the 
Pen, and the knowledge of whatever existed and of whatever will 


999 


exist are part of the knowledge of the Prophet #. 


Assuming the accuracy of the above quote, this is proven by the fact 
that all of the above concern whats takes place until the Rising of 
the Hour, and al-Bukhari and Muslim narrated from Hudhayfa, Aba 
Zayd al-Ansari, and other Sababa that “The Prophet # stood among 
us [speaking] for a long time and did not leave out one thing from 
that time until the rising of the Final Hour except he told us about it. 
Whoever remembers it remembers it and whoever forgot it forgot it. 
All those who are present know this.” 


“Imam] Ahmad Rida Khan al-Barelwi also said in Mawd‘iz 
Na‘imiyya (p. 364-365): ‘Tf the Prophet # places his foot on an 
animal, it will have knowledge of the seen and the unseen. How 
then can a saint on whom the Prophet # put his hand not know 
the seen and the unseen?” 


Shaykh Khalil Ahmad al-Saharanfiri in al-Muhannad drew the 
hyperbole that “it would be praiseworthy even to celebrate the 
Mawlid of the Prophet’s & donkey and even its urine.” Similarly, 
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assuming it is accurately quoted, the first sentence above is a hyperbole 
to stress the point illustrated by the hadith that the Knowers of Allah 
are the inheritors of Prophets. Since knowledge of the unseen is a 
mu jiza of the Prophet #, it follows naturally that it is also a karama 
of the Awliya’ of his Umma, both of them by the gift of Allah Most 
High which none can prevent. Something to this effect was stated by 
Shaykh Ashraf ‘Ali al-Tahanawi himself in his chapter on the benefits 
of the shoe of the Prophet # and by Shaykh Muhammad Zakariyya 
al-Kandihlawi in his praise of that chapter in his translation of Imam 
al-Tirmidhr’s Shama’il. 


“All this kufr is again refuted by the Qur’an and the Sunna: {Say 
(O Muhammad): none in the heavens and the earth knows the 
unseen except Allah, nor can they perceive when they shall be 
resurrected} [27:65] {And they say: ‘How is it that not a sign is sent 
down on him from his Lord?’ Say (O Muhammad): The unseen 
belongs to Allah Alone, so wait you, verily I am with you among 
those who wait (for Allah’s Judgement)} [10:20]. The Messenger 
# once heard a young girl say: ‘Among us is a Prophet who knows 
what will happen tomorrow.’ So he said to her: ‘Leave this and 
return to that which you were saying before’ [Bukhari].” 


‘Allama al-Sawi al-Maliki wrote in his Hashiyat Tafsir al-Jalalayn, in 
his commentary on Surat al-A‘raf: {They question you (about the Day 
of Judgment) as if you could be well informed thereof. Say: Knowledge 
thereof is with Allah only, but most of mankind know not. Say: For 
myself I have no power to benefit, nor power to hurt, save that which 
Allah wills. Had I knowledge of the unseen, I should have abundance of 
wealth, and adversity would not touch me} (7:187-188): “Its knowledge 
being with Allah only is an emphasis for what precedes, namely, that 
it is part of hidden matters, knowledge of which Allah Most High has 
reserved for Himself exclusively, so that He does not show it to anyone 
except those whom He pleases among the Messengers. What is required 
of us is to believe that the Messenger of Allah, upon him blessings and 
peace, did not leave this earth until Allah Most High informed him of all 
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that the hidden and unseen matters of this world and the next so that he 
knows them with the certitude of seeing them, according to what was 
narrated that he said: ‘The whole world was brought up before my eyes 
and I can see it [and all that shall exist in it until the Day of Resurrection] 
as if I were looking at the palm of my hand,”?”6 and according to what the 
narration that he saw Paradise and what was in it and he saw Hellfire and 
what was in it, among other revelations in the mass-transmitted reports. 
However, he was ordered to conceal some of it.... If you say that {Had I 
knowledge of the unseen etc.} clashes with what we just said concerning 
his acquaintance with all the unseen matters of this world and the next, 
the reply is that he said out of humbleness, or that his knowledge of the 
unseen is as zero knowledge since he is unable to change whatever Allah 
Most High decrees to pass. The meaning, then, would be: ‘If I had real 
knowledge in the sense that I can cause what I want to happen, I would 
have had abundance etc.’” 

We clarify elsewhere in this book the meaning of the Prophet’s # 
admonition in the hadith of the young girl’s poetry. It is the characteristic 
of the Yahid to {believe in part of the Book and disbelieve in another} 
(2:85). Abl al-Sunna believe in all of the above and also believe that 
Allah Most High shows His ghayb to whomever He pleases, just as He 
said: {The Knower of the Unseen, and He reveals unto none His secret 
save unto every messenger whom He has chosen} (72:26-27). This is the 
meaning of nabi, “speaker of the Unseen.” Have you not read that the 
Prophet # described himself as “a man from among yourselves who 
announce to you of what took place before your times and what shall 
take place in the future?”?”” Have you not read the poetry of the great 


276 A very weak report narrated from Ibn ‘Umar by Nu‘aym ibn Hammad in the 
Fitan (1:27) and, through the latter, Abii Nu‘aym in the Hilya (1985 ed. 6:101) both 
through Aba Mahdi Sa‘id ibn Sinan al-Kindi who is discarded as a narrator and ac- 
cused of forgery cf. al-Haythami (8:287, 2:189, 4:272). Cited by al-Suyati in Ziyadat 
al-Jami‘ al-Saghir (§1312) and the Khasd’is (2:185) as well as al-Qastallani in the 
Mawahib (3:559) cf. Kanz (§31810, §31971). In addition, “Nu‘aym is disclaimed in 
his narrations (munkar al-hadith) despite his standing as an Imam.” Ibn Hajar, al- 
Amaii al-Halabiyya (p. 40). 

277 Narrated from Abi Kabsha al-Anmari by Ahmad with two sound chains, al- 
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companion Malik ibn ‘Awf describing the Prophet # as spontaneously 
knowledgable of the future? 


sant Shor oe lll Peter eae 


You’ve never seen nor heard of anyone in all mankind like 
Muhammad: Without stint he gave lavishly to all and when you 


wished he told you what happens tomorrow.” 


Knowledge of the unseen was one of the great miracles of ‘Isa 44i as 
he said: {and I reveal to you what you hide in your houses} (3:49). 
As much as the people of innovation talk and talk, they take the 
greatest care to circumvent these verses and meanings. They have not 
received a share of wisdom although knowledge is shared even by 
non-believers. 


(4) The claim that the Barelwis believe “That the Prophet & is not 
Human [but] was Created from Light” 


“Tt is written in Mawda‘iz Na‘imiyya (p. 14) by Ahmad Yar (a 
leading figure of the Barelwis): ‘The Messenger of Allah # is light 


999 


from the Divine light, and all the creatures are from his light. 


Did you not hear that Ka‘b ibn Zuhayr said in his famous 58-line ode 
beginning with the words Banat Su‘ad — “Su‘ad has left” for which the 
Prophet # rewarded him with the gift of his own mantle, as narrated 
in Ibn Hisham’s Sira: “Inna al-Rasila la-nirun yustada’u bihi—Truly, 
the Prophet is indeed a light from which light is sought!” 

Imam Ahmad Rida Khan explicitly stated in his Fatawa 
(Mubarakfir ed. 6:67) that whoever denies the humanity of the 
Prophet # is a disbeliever. Rather, as Qadi ‘Tyad said in his masterpiece 
al-Shifa, the Prophet & was outwardly human and inwardly angelic. 


Tabarani in al-Kabir, al-Bayhaqi in Dala’il al-Nubuwwa (5:235), and others. 


278 See documentation in section on Isma‘il Dihlawi. 
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There is no dispute that angels are created of light. It follows that the 
Prophet 4 is both human and light from different perspectives. This 
kind of image is abundant in the Qur’an, the Sunna, and the poetry 
of the Companions. As the late Shaykh ‘Abd al-Hamid Kishk said: 
“Allah is Light, the Qur’an is Light, and the Messenger of Allah is 
Light.” However, he is also the Best of creation, hence the affiliation 
to the Divine light is in the honorific sense, not in the sense that he 
is a component of a Divine Attribute. Furthermore, his creation is 
primordial and precedes everything as established in the reports, and 
Allah Most High knows best. 


“In al-Fatawda al-Na‘imiyya (p. 37) it is written: ‘Allah created 
the image of Muhammad # from the light of His Names al-Badi‘ 
(the Originator), al-Oddir (the All-Powerful), and looked at it 
with His Name al-Odabir (the Irresistible). Then He (Allah) mani- 
fested Himself to him # with His Names al-Latif (the Subtle), al- 
Ghafir (the Most Gracious, the Most Forgiving).’ Islam, again, 
rejects this belief, Allah Most High mentions that what kept man 
from believing was the fact that the Prophets and Messengers were 
human...” 


Ghufranaka Rabbana! Who is this person claiming knowledge of 
ghayb and pretending to speak in the name of Islam, saying “Islam 
rejects this, Islam condemns that??” Was he there at the time Allah 
Most High created the Prophet #? Therefore, if Allah Most High 
inspires some of His Awliya’ to forward Sunni teachings about the 
special correlation between the Best of Creation and some of the 
Divine Names and Attributes, what is the lot of the commonality 
except to hush up and learn? Is the Islam of those Awliya’ or the 
Islamic character of what they say solely a function of your narrow 
comprehension, O {‘Aziz and Karim} (44:49)? Truly a person is the 
enemy of what he does not know and the Mu‘tazila, for all their 
knowledge, lost everything when they subjected Allah Himself to the 
arbitration of their created minds. No, Islam rejects none of the above 
except the false reasoning in the accuser’s last sentence. Nothing in 
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the above writing remotely suggests that the Prophet # is not human. 
On the contrary, this is made very clear at the beginning by the words 
“Allah created.” So the Prophet # is created and his creatureliness is 
identical with that of other human beings in some points and different 
in other points. Is this so difficult to understand? 


“Allah the Glorified and Exalted ordered His Prophet #: {Say (O 
Muhammad): I am only a man like you. It has been inspired to me 
that your God is One God (i.e. Allah). So whoever hopes for the 
Meeting with his Lord, let him work righteousness and associate 
none as a partner in the worship of his Lord} [18:110]. The whole 
life of the Prophet # bears witness to him being a human, he ate, 
drank, relieved himself, married, had children. And we say that he 
was the greatest of mankind due to his status and rank as the Chief 
of the Messengers.” 


As we said before, it is a non-Muslim characteristic to believe in part 
of the Book and disbelieve in another. Ahl al-Sunna believe in all of the 
above and also believe that Allah Most High described the Prophet # 
as possessing a tremendous character and a superlative mind, together 
with other attributes that make him the best of all creation so that, in 
the words of Ibn Rawaha, “even if we had not seen signs [that he was 
a Prophet] his external appearance would have told you the news” 
(law lam takun fihi a@yatun mubina / la-kana mangarubu yunabbi’uka 
bil-khabari).2” The angels are made of light but the Prophet # is by 
Consensus better than the angels. Whoever denies this has left the pale 
of Ahl al-Sunna and earned the label of fisq and bid‘a if not worse. In 
fact, the vision that the Prophet # was merely human is typical of the 
kuffar: {You (Prophets) are nothing but human beings like us}. As for 
the Believers, their attitude is similar to that of Ubay ibn Ka‘b in Sahih 
Muslim, who said that one time he looked at the Prophet # and “felt 
as if I were looking at Allah.” 


2” Tbn Hajar, Isaba (2:299). Ibn Hajar added: “This is the most beautiful verse of 
poetry by which the Prophet # was ever praised.” 
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(5) The claim that “the belief the Prophet # is Ever Present and Ever 
Watchful (Hadir wa-Nazir)” is “an evil belief” 


“This is one of the main beliefs of the Barelwis, this belief is that 
the Prophet “ is present at every place and sees everything. This 
leads them to leave spaces in their innovated gatherings believing 
that he comes and sits in those gatherings. It is written in Taskin 
al-Khawatir ft Mas’alat al-Hadir wal-Ndazir that Ahmad Rida 
Khan al-Barelwi said: “There is no place and there is no time in 
which the Messenger of Allah & is not present.” 


The statement attributed to Imam Ahmad Rida Khan in the above 
lines is the exact title of a treatise by the hadith Master Ibn ‘Allan 
entitled Ithaf Ahl al-Iman fi anna al-Nabtyya & La Yakhla ‘anhu 
Zamanun aw Makdan)®® in which he said, “[After the Prophet # 
entered Barzakh] no time and no place is devoid of him # anymore — 
both his body and his spirit.” 


“In Ja’al Haqq of Ahmad Yar (p. 150) it is written: ‘The Mes- 
senger of Allah # has power to travel throughout the world with 
the spirits of the companions, and many saints have seen him.’” 


This was the belief of Imam Malik as stated by Ibn Hajar in Fath al- 
Bari and the many compilations of reports on the states of the grave 
and barzakh such as Ibn al-Qayyim’s al-Rah and is indeed, not only 
mashhir, but mass-transmitted (mutawa€tir). 


“In Khdlis al-I‘tigad (p. 40) it is written: ‘The spirit of the Prophet 
#8 is present in the homes of the people of Islam.’ This evil belief is 
totally refuted by Islam.” 


“Islam” is greater than to have individuals speak in its name without 
proof. This supposedly evil belief is in fact the belief of the Salaf and is 


80 Zahiriyya ms. 9276 f°157b-164b cf. Riyad Malih, Fahras Makhtatat al- 
Tasawwuf fil-Maktabat al-Zahiriyya (1:4 §4), reproduced in full by Shaykh Yisuf 
al-Nabhani in Jawahir al-Bihar and published in Cairo in 1992 as Risdlat fi Wujid 
al-Nabi fi kulli makan by Husayn ibn Muhammad al-Shafi‘. 
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explicitly stated by Mulla ‘Ali al-Qari. Al-Qadi ‘Tyad in al-Shifa, in the 
section entitled “Concerning the places where it is desirable to invoke 
blessings and peace upon him #,” cited from ‘AmribnDinaral-Athram 
(d. 126) the explanation of the verse {when you enter houses salute one 
another} (24:61): “If there is no one in the house then say: ‘Al-salamu 
‘ala al-Nabiyyi wa-rahmatullahi wa-barakatuh.’” Al-Qari said in his 
commentary on al-Shifa: “Meaning, because his soul # is present in 
the house of the Muslims (ay li-anna rithahu ‘alayhi al-salamu hadirun 
fi buyat al-muslimin).” The claim that this is a copyist’s mistake and 
that he was meant to write: “Not that his soul is present” is tabrif. 


“Allah says, addressing His Prophet & whilst mentioning the events 
of Misa s#4\: {And you (O Muhammad) were not on the western 
side of the Mount when We made clear to Misa the commandment, 
and were not among those present} [28:44]. He (subhanahu wa- 
ta‘ald) also says: {Glorified (and Exalted) is He (Allah) Who took 
His slave (Muhammad #) for a journey by night from al-Masjid 
al-Haram (in Makka) to the farthest mosque (in Jerusalem), the 
neighbourhood whereof We have blessed, in order that We might 
show him of Our signs. Verily, He is the All-Hearer, the All-Seer} 
[17:1]. This means that he, the Prophet # would enter where he 
was not present at that time.” 


What about after the Prophet # entered Barzakh? Whoever puts a 
limit on his presence then, speaks of what they do not know. 


“Shaykh Hasan ibn Mansir known as Qadi Khan (d. 592) writes, 
“A man did nikah with a woman without any witnesses and at the 
time of the mikah he said to the woman: ‘We make Allah and his 
Messenger our witnesses.’ The fugaha (Islamic jurisprudents) have 
said that this statement of the man is disbelief (kufr), because he 
held the belief that the Messenger of Allah # has the knowledge of 
the unseen whereas he did not have the knowledge of the unseen 
when he was alive, so how would he then have it after his death?” 
[Fatawa Oddi Khan (p. 883)].” 
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The above is qualified by another passage from the same book: “A 
man marries a woman with the witness of Allah and His Messenger 
#8: this is invalid due to his saying / salla Allahu ‘alayhi wa-sallam: 
‘There is no nikah except with witnesses’ whereas every nikah is with 
the witness of Allah Most High. Some of them deemed this to be 
tantamount to kufr (wa-ba‘dubum ja‘ali dhalika kufran) because the 
man believes that the Messenger # knows ghayb, and this is kufr.”*! 
Thus, the opinion of takfir is restricted to “some of them” and comes 
second to the main, relied-upon position. As for the claim that “he 
didn’t have the knowledge of the unseen when he was alive so how 
would he then have it after his death,” it is rejected in the Hidaya, the 
Bazzaziyya, the Multaqat, and the Hashiya of Ibn ‘Abidin. 


“In the famous and well-known Hanafi fiqh book Fatawa 
Tatarkhaniyya it is written, ‘The one who makes Allah and his 
Messenger # witnesses for nikah, his nikah will be invalid and the 
individual will become a kdfir because he held the belief that the 
Messenger of Allah 4 has knowledge of the unseen.’” 


“Imam Ali ibn Abi Bakr (d. 593) the author of Hiddya in his book 
Tajnis (p. 297); al-Allama Tahir ibn Ahmad (d. 542) in Khuldsat 
al-Fatawa (4:354); Imam ‘Abd al-Rahman (d. 561) in Fusal 
‘Imddiyya (p. 64); Imam Muhammad ibn Muhammad Khawarizmi 
al-Mashhir bil-Bazzazi (d. 827) in Fataéwa Bazzdziyya (p. 325); 
Muhaddith ‘Allama Badr al-Din al-‘Ayni (d. 855) in ‘Umdat al- 
Qari (11:520); Hafiz Ibn al-Humam Muhammad ibn ‘Abd al- 
Wahid (d. 861) in al-Musayara ma‘a al-Musdmara (2:88) printed 
in Egypt; Muhaddith ‘Ali ibn Sultan, commonly known as Mulla 
‘Ali Qari (d. 1014) in Sharh al-Figh al-Akbar (p. 185); ‘Allama Ibn 
‘Abidin al-Hanafi (d. 1252) in Shami (2:306); Thana’ullah Pani 
Patti (d. 1225) in Ma la Budda Minh (p. 176); and other Hanafi 
Fuqah@ have clarified that an individual who holds the ‘agida that 


81 Fatawa Qdadi Khan (original Egyptian edition printed in the margins of the 
Fatawa Hindiyya 1:305-306). 
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the Messenger of Allah # has the knowledge of the unseen or is 
present with us commits an act of disbelief (kufr).” 


Following is the text of the original Egyptian edition of the Bazzdaziyya, 
printed in the margins of the Fatawa Hindiyya (4:135): “A man 
marries a woman with the witness of Allah Most High - Mighty 
and Exalted - and His Messenger ##: It [7ikah] is invalid, and kufr 
is feared for the man because he is suggesting that he & knows the 
unseen (ghayb), {And with Him are the keys of the invisible, none 
but He knows them} (6:59). As for what Allah Most High teaches to 
the elite of His servants through revelation or true inspiration, after 
this takes place then it is no longer called ghayb, so it is not part 
of the [verse’s] two exclusive statements, namely, the affirmation in 
the first place and then the exclusive clause {none but}.” This shows 
that, according to the Bazzdziyya, only the man who states that the 
Prophet # knows ghayb in the sense that he possesses {the keys of the 
invisible} or that he shares their knowledge with Allah, commits kufr. 
In other words, a man who states that the Prophet 4 knows ghayb in 
a dependent, inexclusive sense does not commit kufr. 

Imam al-Haskafi in al-Durr al-Mukhtar (3:27) only said: “It is 
impermissible to take Allah and His Prophet & as one’s witnesses 
to nikah, and it was said that this constitutes kufr.” Note that the 
passive phrase denotes the weak or secondary rank of the fatwa. This 
should alarm every student of figh that the position in question is a 
weak one and not relied upon in the Madhbhab. 

The next step is to verify the main Hanafi reference-books in our 
time, which are not Qadi Khan or the Fatawd Bazzdziyya or ‘Umdat 
al-Qari or Sharh al-Figh al-Akbar or the Musdayara — and the last 
three are not even books of Hanafi figh — nor the other, more minor 
works quoted, but the Hiddya of al-Marghinani and the Hashiya of 
Ibn ‘Abidin where he says (3:27-28=2:283-284): “The compiler said 
in the Tatarkhaniyya and the Hujja: ‘It was mentioned in al-Multaqat 
that the person [who says that] does not commit kufr, because things 
are shown to the soul of the Prophet # and because the Messengers 
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know part of the ghayb....’ I say [i.e. Ibn ‘Abidin]: More than that, 
they mentioned in the Books of ‘Agda’id that among the miraculous 
gifts (karamat) of the Awliyd’ is the fact that they are aware of some 
of the unseen matters.... We have expanded on this issue in our epistle 
Sall al-Husam al-Hindi li-Nusrat Sayyidina Khalid al-Naqshbandi 
(‘Drawing the Indian Scimitar in the Defense of our Master Khalid 
al-Naqshband?’) so look it up there.” 

Note that the Wahhabi quoted the Tatarkhdniyya only as saying 
“The one who makes Allah and his Messenger # as witnesses for 
nikah, then his nikah will be invalid and the individual will become 
a kafir because he held the belief that the Messenger of Allah & had 
the knowledge of the unseen.” But they conceal the continuation of 
this verdict, which is that this fatwd is not recognized as valid as cited 
above in the text of Ibn ‘Abidin! 

This shows that if Imam Ibn ‘Abidin rejects this fatwa as false 
and incorrect, those who hold it today, unless they bring up a basis 
of equivalent authority, cannot be called Hanafis in this particular 
matter but more correctly deviants from the Madhhab. This does 
not refer to the fatwa of takfir on the false claim that the Prophet # 
knows ghayb independently and exclusively, but rather to the fatwa 
of takfir on the correct claim that he & knows ghayb because Allah 
Most High said {the knower of the Unseen, and He reveals unto none 
His secret, save unto every messenger whom He has chosen} (72:26) 
and other evidence. Wal-Hamdu lillahi Rabbi al-‘Alamin. 


(6) The Claim that the Barelwis hold “Evil Practices at the Grave[s]” 


“The Barelwis have many evil practices at the graves such as pros- 
tration to it...” 


No Barelwi authority permits this aram practice, rather, Imam 
Ahmad Rida Khan wrote a fatwa prohibiting it and it is in print. 


“ .. OF near it...” 
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Subhan Allah, billions of Muslims prayed in Madina near the Noble 
Grave and continue to do so! The licitness of praying in a mosque 
that contains or is located near the grave(s) of one or more righteous 
persons is established by the hadith of the Prophet #: “In the Mosque 
of al-Khayf there is the grave of seventy Prophets”**? and the Umma’s 
knowledge that the Meccan Haram is built over the graves of several 
Prophets as mentioned in Imam al-Zurqani’s Sharh al-Mawahib and 
elsewhere. 

The Sira report of the mosque built in the Prophet’s & lifetime by 
the Companion Abi Jandal “on top of the grave” of the Companion 
Abia Basir (‘Utba ibn Asid al-Thagafi) is famous and thus narrated 
by al-Waqidi, Ibn Sa‘d, Ibn ‘Abd al-Barr, and Ibn al-Athir,?*? while 
others narrate it as “near his grave.”?54 

Ibn Hibban narrated from Abi Ya‘la al-Mawsili with a chain 
of Imams, all of them the narrators of al-Bukhari and Muslim, from 
‘Ubayd Allah ibn ‘Abd Allah ibn ‘Utba ibn Mas‘ad: “I saw Usama ibn 
Zayd [ibn Haritha # the Beloved son of the Beloved of the Prophet 
#8] praying at the grave of the Messenger of Allah #, whereupon [the 


282 Narrated from Ibn ‘Umar by al-Tabarani in al-Kabir and al-Bazzar with a chain 
of trustworthy narrators according to al-Haythami in Majma‘ al-Zawa’id (§5769, 
§5965). 

283 Narrated by al-Waqidi in his Maghazi (2:626-629), his student Ibn Sa‘d in his 
Tabagat (4:134) from al-Waqidi, from Muhammad ibn ‘Abd Allah, from al-Zuhri, 
from ‘Urwa; al-Waqidi also narrates it from Ibrahim ibn Ja‘far, from his father cf. Ibn 
al-Athir, Usd al-Ghaba (5:150). Despite its weakness because of al-Waqidi, Ibn Sa‘d’s 
report is strengthened by Ibn ‘Abd al-Barr’s citation of this report in al-Isti‘ab (4:134) 
from Misa ibn ‘Ugba (who narrates it from al-Zuhri mursal) and by the fact that the 
basis of the story is in al-Bukhari’s Sahih (without mention of Abi Basir’s death): from 
‘Abd Allah ibn Muhammad, from ‘Abd al-Razzaq, from Ma‘mar, from al-Zuhri, from 
‘Urwa ibn al-Zubayr, from al-Miswar ibn Makhrama. 

284 Narrated by al-Bayhaqi in Dala’il al-Nubuwwa (4:172-175) and through him 
Ibn ‘Asakir (25:299-300), both from Misa ibn ‘Ugba, from al-Zuhri cf. Ibn Sayyid al- 
Nas, ‘Uydn al-Athar (2:132), al-Kila‘l in al-Iktifa’ (2:184-185), al-Dhahabi in Tarikh 
al-Islam (2:400), Stra Halabiyya (2:720), Ibn Hajar in Fath al-Bari (5:351), al-Salihi 
in Subul al-Huda wal-Rashad = Sira Shamiyya (‘Ilmiyya ed. 5:63), and al-Shawkani in 
Nayl al-Awtdar (8:203-204). 
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governor of Madina] Marwan ibn al-Hakam came out and said: ‘Are 
you praying toward his grave? ?’ [other versions have: ‘Are you praying 
near a grave??’| He replied: ‘I love him!’ Marwan told him something 
foul then turned and walked away. Usdma went and said to him: ‘Ya 
Marwan, you have harmed me, and truly I heard the Messenger of 
Allah & say, “Allah hates those who are foul-mouthed and speak evil 
to people” (inna Allaha yubghidu al-fahish al-mutafahhish).’”?% 

We have long heard from our teachers the maxim that “a man 
is where he places himself” (anta haythu wada‘ta nafsak) and this 
writer bears witness that the attackers have placed themselves among 
the fubasha’ mutafabhishin decried by the Holy Prophet # by fully 
embracing the bid‘a sayyi’a of the Wahhabis in harming those who 
love the Messenger of Allah # and His Friends, throwing shameful 
names at them and charging them with sins of which they are inno- 
cent. The appointed tryst of the tabi‘ and the matbii‘ is coming! {On 
the day when those who were followed disown those who followed 
them, and they behold the doom, and all their aims collapse with 
them}(2:166). 


“... making tawadf of the graves, and putting candles and lamps on 
the graves, raising them high. It is written in Ja’al Haqq (p. 300) 
of Ahmad Yar: ‘To light the lamps and candles at the graves of the 
saints, righteous people and the learned is to exalt the saints. The 
purpose behind it is a good one. The offering of oil and candle to 
the saints kindled at their graves for their exaltation and out of 
their love is lawful. It is not proper to prohibit people from this 
practice.’” 


Imam al-Shawkani admitted that the Salaf built up the graves high. 
Indeed, some major latter-day authorities in the Hanafi School 


85 Narrated by Ibn Hibban (12:506 §5694) cf. al-Haythami, Mawadrid al-Zam’an 
(p. 485 §1974), al-Tabarani in the Kabir and Awsat through trustworthy narrators 
according to al-Haythami in the Majma‘ (8:64), al-Maqdisi in the Mukhtara (4:105- 
106), Ibn ‘Abd al-Barr in al-Isti‘ab (1:76), al-Dhahabi in the Siyar (Risala ed. 2:502), 
and al-Sakhawi in al-Tubhfat al-Latifa ft Tarikh al-Madinat al-Munawwara (1:167). 
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stipulated that there is nothing wrong in signalling the graves of the 
Awiliya’. Shaykh Isma‘l Haqqi said in his Qur’anic commentary Rah 
al-Bayan under the verse {The mosques of Allah may only be built and 
maintained by those who believe in Allah and the Day of Judgement, 
perform the prayers and give zakat, and are afraid of none other than 
God and they are those who are guided} (9:18): “Shaykh ‘Abd al- 
Ghani al-Nabulusi said in Kashf al-Nar ‘an Ashab al-Qubir (“The 
Unveiling of Light from the Occupants of the Graves”) the sum of 
which is that an excellent innovation that agrees with the objectives 
of the Sacred Law is called a sunna. Thus, building domes over the 
graves of Scholars, friends of Allah and the righteous and placing 
covers, turbans and cloth over them is permissible if the objective 
therein is to create reverence in the eyes of ordinary people so that 
they will not disdain the occupant of that grave.?°° 

Similarly, the Maliki scholars have allowed both (a) the building 
of domes over the graves of the righteous and (b) the lighting of 
“lamps and candles at the graves of the saints, righteous people and 
the learned” as well as draping them with silk by way of embellishment 
(tahliya) for the purpose of magnification (ta‘zgiman), just as such 
embellishments and lightings are allowed in homes.?*” 


“Tt is mentioned in a hadith reported by Muslim that ‘the Mes- 
senger of Allah & prohibited the plastering of graves, sitting upon 
them and building over them.’” 


Truly, the Salaf spoke well when they warned emphatically against 
reading the hadith without knowledge. Al-San‘ani in Subul al-Salam 
said: “The Jumbiir — vast majority — hold that the prohibition of 
building up and plastering graves is one of preference (tanzih) [i.e. 
not strictness (tabrim)].” So is the prohibition of sitting upon them. 
The Prophet # knew that his grave would be in his house and that 


286 See the study under the miscellaneous articles at http://www.masud.co.uk/ under 
the subtitle: “Domes over the Graves of the Awliya.” 

287 Cf. Ahmad al-Ghumari’s Ihiya’ al-Maqbiir min Adillat Jawdaz Bina’ al-Masdajid 
‘ala al-Qubiir (3" ed. Cairo, 2005 p. 8-11). 
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this would constitute a building over the grave, which became fact by 
consensus of the Companions. 

The use of plaster and gypsum does not consitute a sin as theirs is 
an interdiction of preference. The Salaf disliked gypsum (jiss) and fired 
clay (aurr) because they disliked material which had been recently 
touched by fire to be placed over their dead. This is narrated from 
Zayd ibn Arqam and the Tabi%s Suwayd ibn Ghafala and Ibrahim 
al-Nakha‘t by Ibn Abi Shayba in the chapter entitled “the plastering 
and tiling of graves” (ff tajsis al-qabri wal-ajurr yuj‘alu lah) in his 
Musannaf (3:25). The Ulema cited two reasons for the permissibility 
of building up the grave or plastering it with gypsum: to protect it 
from collapse generally speaking, and to keep it in the public view if 
it is the grave of a Shaykh, a Scholar, or someone from the family of 
the Prophet &, as mentioned by Ibn ‘Abidin in his Hashiya (1:601). 


“In the book called Bahari Shariat it is written: ‘There is no harm 
if a person circumambulates (makes tawdaf) around the grave to 
attain blessings.’ Allah Most High clearly states in the Qur’an that 
we can only make tawaf of the Ka‘ba: {And make tawaf around 
the Ancient House} |22:29].” 


Assuming the accuracy of this quote and the connection of this book 
to the Barelwi School, the word tawaf denotes a repetitive or effusive 
visitation. If “we can only make tawaf of the Ka‘ba” as claimed, then 
why, in al-Bukhari and Muslim, is the sa7 between Safa and Marwa 
also called “tawaf”? Why are the Prophet’s # successive visits of 
his wives also called “tawdaf” also in the two Sahibs? And when the 
women of Madina visited the Prophet’s wives one after another this 
was also called “tawaf” in the Sunan! 

The historian al-Mubarrad (210-286) said in al-Kamil: “Among 
the reasons the Fuqahd’ declared al-Hajjaj a kafir is that when he saw 
the people making “tawdaf” around the room of the Holy Prophet # 
he said: ‘They are making “tawaf” around nothing more than some 
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wood-poles and a piece of worn-out rope!” (innamda yatifina bi- 
a‘wadin wa-rumma).?8® 

Dawid ibn Salih said: “Marwan [ibn al-Hakam] one day saw a 
man placing his face on top of the grave of the Prophet #. He said: ‘Do 
you know what you are doing?’ When he came near him, he realized it 
was Abi Ayyib al-Ansari. The latter said: ‘Yes; I came to the Prophet, 
not to a stone!” Al-Haythami cited this report twice in his Majma‘ 
al-Zawda’id, in the “Section on the honoring of the dwellers of Madina, 
chapter on placing one’s face against the grave of our Master the 
Prophet #” and in the book of Khilafa, “Chapter on the leadership of 
those unworthy of it.” 

The use of the word “stone” in the prevous hadith indicates that 
the Prophet’s # grave was built up with stone already in the time of 
Aba Ayyab al-Ansari 2s. 

It is also narrated that our liege-lords Mu‘adh ibn Jabal?” and Bilal 
ibn Rabah al-Habash?’”! came to the grave of the Holy Prophet # and 
sat weeping, and Bilal rubbed his face against it. Thus did Fatimat al- 
Zahra reportedly do with the earth of the Prophet’s # grave, reciting: 


What loss does one who breathed the scent of Ahmad’s grave 
Suffer if he never smelled the sweetest ghawali perfumes?*”* 


288 Cited by al-Zurqani in Sharh al-Mawahib al-Laduniyya (Cairo, 1291/1874 ed. 
1:106). 

289 Narrated by Ahmad (5:422=38:558 §23585 isndd da‘if), Ibn Hibban in his 
Sahih, al-Tabarani in his Mu ‘jam al-Kabir (4:189) and his Awsat according to al-Hay- 
thami (5:245 and 5:441), al-Hakim (4:515=1990 ed. 4:560 sahih), al-Subki in Shifa’ 
al-Siqam (p. 126), and Majd al-Din Ibn Taymiyya in al-Muntaqa (2:261f.). 

290 Narrated by Ibn Majah (2:1320 §3989), al-Tabarani in al-Kabir (20:153 §321), 
al-Hakim (1990 ed. 1:44, 4:364), al-Bayhaqi in the Shu‘ab (5:328 §6812), and Aba 
Nu‘aym at the beginning of the Hilya (1:5). 

2°! Narrated by Ibn ‘Asakir (7:137) with a good chain (sanad jayyid) as stated by 
al-Shawkani in Nay! al-Awtar (5:180), at the conclusion of Kitab al-Manasik. 

2° Narrated by Ibn Qudama, al-Riqga (p. 62) and al-Mughni (2:213); Ibn al-Najjar, 
Akhbar al-Madina (p. 125); Ibn al-Jawzi, al-Wafa’ (p.819); al-Samhidi, Wafa’ al- 
Wafa’ (4:1405). Also cited by al-Dhahabi in the Siydr (Risala ed. 2:134), Ibn Sayyid 
al-Nas in ‘Uyin al-Athar (2:409), al-Qastallani in al-Mawahib, al-Fayrazabadi in al- 
Silat wal-Bushar, al-Haytami in his Fatawa Fighiyya and al-Jawhar al-Munazgzam, and 
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It is also narrated that Ibn ‘Umar would place his hand on the seat 
of the Prophet’s # minbar then wipe his face with it.?*? Ibn Qudama 
narrates it from Ibrahim ibn ‘Abd al-Rahman ibn ‘Abd al-Qari that the 
latter saw Ibn ‘Umar do this then he states the ruling that such an act is 
desirable for every visitor of the Prophetic Mosque, as do others.?” 

Ibn Abi Shayba narrates in the Musannaf, in the chapter entitled: 
“Touching the grave of the Prophet” with a sahih chain according to 
Ibn Hajar and al-Qadi ‘Iyad in al-Shifa (in the chapter entitled: “Con- 
cerning the visit to the Prophet’s grave &, the excellence of those who 
visit it and how he should be greeted”): “Yazid ibn ‘Abd al-Malik ibn 
Qusayt and al-‘Utbi narrated that it was the practice of the Companions 
in the mosque of the Prophet # to place their hands on the pommel of 
the hand rail (rummana) of the pulpit (minbar) where the Prophet # 
used to place his hand. There they would face the Oibla and supplicate 
to Allah hoping He would answer their supplication because they were 
placing their hands where the Prophet # placed his while making their 
supplication. Abi: Mawdida said: ‘And I saw Yazid ibn ‘Abd al-Malik 
do the same.’”?”5 

Imam Muslim relates in his Sahih, in the first chapter of the 
book of clothing, that Asma’ bint Abi Bakr said: “Here is the cloak 
(jubba) of the Messenger of Allah 2... [which] was with ‘A’isha until 
she died, then I got possession of it. The Messenger of Allah 2 used 
to wear it, and we washed it for the sick so that they could seek cure 
thereby.” Imam al-Nawawi comments in Sharh Sahih Muslim (Book 
37 Chapter 2 §10): “In this hadith is a proof that it is recommended to 
seek blessings through the relics of the righteous and their clothes (wa-fi 
hadha al-hadithi dalilun ‘ala istibbabi al-tabarruki bi-athar al-salibina 
wa-thiyabihim).” This verdict puts to rest the possible claim that, on the 


his student al-Qari in Shark al-Shama@’il (2:210) and the Mirqat. 

2°3 Narrated by Ibn Sa‘d (1:254), cf. ‘Iyad, Shifa (2:53-54). Albani in al-Ayat al- 
Bayyinat (p.93) had the effrontery to call this act shirk whereas Ibn Taymiyya condones 
it in his Fatawa (1:230) and Igtida* (1:368)! 

2°4 Ibn Qudama, Mughni (5:468), al-Buhitti, Kashshaf (2:517), al-Mardawi, Insaf 
(4:54), Ibn Muflih, Furi‘ (3:523). 

°5 Ibn Abi Shayba (4:121) and Ibn Sa‘d (1:254). 
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basis of the above reports, such veneration applies only to the Prophet 
&. This would be contrary to the rules of Islamic Principles (usa) and 
probably none claims it except the uneducated. 

Imam al-Dhahabi said: “Ahmad ibn Hanbal was asked about 
touching the Prophet’s & grave and kissing it and he saw nothing wrong 
with it. His son ‘Abd Allah related this from him. If it is asked: ‘Why 
did the Companions not do this?’ We reply [this reply also applies to the 
identical question about the celebration of Mawlid]: ‘Because they saw 
him with their very eyes when he was alive! Enjoyed his presence directly! 
Kissed his very hand! Nearly fought each other over the remnants of 
his ablution water! Shared his purified hair on the day of the greater 
Pilgrimage! And even if he spat it would virtually not fall except in 
someone’s hand so that he could pass it over his face! Since we have not 
had the tremendous fortune of sharing in this, we throw ourselves on his 
grave as a mark of commitment, reverence, and acceptance, even to kiss 
it! Do you not see what Thabit al-Bunani did when he kissed the hand 
of Anas ibn Malik and placed it on his face saying: “This is the hand 
that touched the hand of the Messenger of Allah #”? Muslims are not 
moved to these matters except by their excessive love for the Prophet #, 
as they are ordered to love Allah Most High and the Prophet #8 more 
than their own lives, their children, all human beings, their property, 
and Paradise and its maidens! There are even some believers that love 
Abi Bakr and ‘Umar more than themselves!!”?”° 

A report from Ahmad states, “it is desirable (mustahabb) to touch 
the visited grave — Abi al-Husayn [Ibn Abi Ya‘la] said it is sahih|from 
Ahmad] - because it resembles the handshake of the living; especially 
from one whose blessing is hoped for (la siyyama mimman turja 
barakatuh).” The Madbhab similarly permits the touching of a grave 
by the hand, especially if baraka is sought from its pious dweller.?”’ Ibn 
Qudama began his Mughni by stating that he will mention the position 
of every Imam in order to obtain the baraka of his name, and that “we 


296 Al-Dhahabi, Mu‘jam al-Shuyitkh (1:73 §58). 
27 Ton Muflih, Mubdi‘ (2:281), Shams al-Din, Furi‘ (2:300), Mar‘i, Ghdya (1:259). 


223 


ALBANI & HIS FRIENDS 


obtain blessing from the great Imam al-Khiraqi’s book.”?°* The School 
also stipulates the desirability of burial near the graves of pious persons 
orin special regions (al-biqa‘ al-sharifa).””? We mentioned that the son 
of Imam Ahmad - Imam ‘Abd Allah - preferred to be buried in a spot 
rumored to be near a Prophet rather than to be near his father. 

The Tabi ‘Abidat al-Salmani (d. 72) was a fagih and one of 
the companions of ‘Abd Allah ibn Mas‘ad among the highly reliable 
narrators. Imam al-Dhahabi says in his chapter on ‘Abida in Siyar 
A‘lam al-Nubala’ that Muhammad ibn Sirin said: “I said to ‘Abida, 
‘We have some of the hair of the Messenger of Allah # which we 
obtained from Anas ibn Malik.’ He said, ‘For me to have a single hair 
of his is more beloved to me than all the gold and silver on the face 
of the earth!’” 

Al-Dhahabi comments: 


This saying from ‘Abida is the measurement of perfect love, which 
is to prefer a prophetic hair over all the gold and silver which is 
in people’s hands. And the like of this is said by an Imam after 
the time of the Prophet & by only fifteen years! What should 
we say in our time, if we were to find some of his hair with an 
authentic chain of transmission? Or the strap of a sandal that was 
his, or a nail clipping, or the shard of a vessel he drank from? If a 
rich person were to spend most of his wealth to obtain anything 
of this for himself, would you consider him to be wasteful or 
foolish? Never! So spend what is yours to visit his mosque which 
he built by his hands and to send greetings to him at his chamber 
in his very city. Enjoy gazing at Uhud, and do love it, for indeed 
your Prophet # loved it. Drink in to the full your presence in his 
Rawda and the place where he sat [the minbar] - for you shall 
never be a believer until this Liegelord is more beloved to you 
than yourself, your child, your wealth, and all people combined. 
Kiss the honored Stone which came from heaven and put your 


?°8 Tbn Qudama, Mughni (1:5). 
2°) Thbn Qudama, Mughni (3:442), Shams al-Din Ibn Qudama, al-Sharh al-Kabir 
(2:389), Ibn Rajab, Ahbwal al-Qubir (p. 96). 
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mouth on it, applying your lips to the place which the Master of 
Mankind surely kissed. For Allah has indeed congratulated you 
by what He has given you and there is no pride greater than this. 
If we were fortunate to find the camel-prod (muhjan) which the 
Messenger 4% pointed with to the stone and then kissed, it would 
be truly fitting for us to crowd around that stick to kiss it and 
honor it, while knowing with certainty that kissing the Stone is 
better and higher than kissing his stick or sandal. 

Whenever Thabit al-Bunani saw Anas ibn Malik, he would 
take his hand and kiss it, saying, “A hand which touched the 
hand of the Messenger of Allah #8!” Since we ourselves did not 
experience this, at least we say: “A glorified Stone tantamount to 
the Right Hand of Allah on earth, which the lips of our Prophet #% 
touched and kissed!” Similarly, if you missed the Hajj but happen 
to meet the returning group, stay close to the pilgrim, kiss his 
mouth, and say, “A mouth which touched, by a kiss, the stone 
which my dearly Beloved Friend # kissed!”> 


Al-Dhahabi also relates that Imam Ahmad himself used to seek 
blessings from the relics of the Prophet # then he lambasts whoever 


would fault the practice of tabarruk or seeking blessings from blessed 


objects: 


““Abd Allah ibn Ahmad said: ‘I saw my father take a hair that 
belonged to the Prophet #, put it on his mouth, and kiss it. I 
believe I saw him put it on his eyes. He also dipped it in water 
and drank the water to obtain cure. I saw him take the Prophet’s 
# bowl (gas‘a), wash it in water, and drink from it. I saw him 
drink Zamzam water in order to seek cure with it, and he wiped 
his hands and face with it.’ I say: Where is the quibbling critic of 
Imam Ahmad now?? It is also authentically established that ‘Abd 
Allah asked his father about those who touch the pommel of the 
Prophet’s & pulpit and touch the wall of the Prophet’s 4 room, 


300 Al-Dhahabi, Siyar (Risala ed. 4:42-43). 


225 


ALBANI & HIS FRIENDS 


and he said: ‘I do not see any harm in it.’ May Allah protect us and 
you from the opinion of the Khawarij and from innovations!!”>"! 


The above is a proof from Imam al-Dhahabi that he considers those 
who object to tawassul and tabarruk to be innovators and Khawéarij 
and are from Ab/ al-Bid‘a, this label applying without contest to the 
Wahhabis as long as they hold such positions as those forwarded by 
Ihsan lahi Zahir. 

Ponder, dear reader, the statement of our Mother ‘A’isha in Aba 
Dawid’s Sunan: “When the Negus died, we were told [i.e. by the 
Prophet #] that a light would be seen perpetually at his grave.” In 
conclusion of this discussion on the figh and ddab of grave-visitation 
and visitors, we adjure the sincere Muslims not to take offense at a 
word of truth nor recoil into the shell of school-partisanship. Rather, 
relinquish and denounce those hawda-driven fulminations by which the 
Wahhabis and the likes of Zahir did not educate the masses but only 
painted themselves into a corner. {And speak not, concerning that 
which your own tongues qualify (as clean or unclean), the falsehood: 
“This is lawful, and this is forbidden,” so that you invent a lie against 
Allah. Lo! those who invent a lie against Allab will not succeed}. 
May Allah enlighten our understandings, our hearts, and our graves 
with His kindness and forgiveness. Amin. Blessings and peace on the 
Prophet, his Family, and all his Companions. Praise belongs to Allah, 
the Lord of the worlds. 


(7) The claim that celebrating the birthday of the Prophet # “is an 
innovation and was never practiced by him & or by any of his 
Companions.” 


We replied to this and other hackneyed pretexts in our booklet 
Mawlid: Celebrating the Birth of the Holy Prophet #. The Prophet 
# did celebrate his birthday by fasting. His uncle al-‘Abbas 
mentioned in his poetry that the Prophet’s birthday was a light by 


3°! Al-Dhahabi, Siyar A‘lam al-Nubala’ (9:457, chapter on Imam Ahmad, section 
entitled Min adabih). 
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which the Muslims pierce through the darkness of kufr and the 
Prophet # approved of him. The massive majority of the Ulema past 
and present, especially in the Hijaz, also approve the desirability of 
extolling the birth of the Holy Prophet # and celebrating the Mawlid. 
It is truly the mark of Ab/ al-Bid‘a to try to extinguish that light. As 
al-Habib ‘Umar ibn Hafiz said, the Muslims lost and became unable 
to “pierce through” when they stopped celebrating the light of the 
Mawlid described in that poetry of al-‘Abbas. 


“The religion of Allah Most High was completed in the lifetime of 
the Prophet # as Allah Most High said: {This day I have perfected 
your religion for you, completed My Favor upon you, and have 
chosen for you Islam as your religion} [5:3].” 


This noble verse has nothing to do with the issue of the permissibility 
of Mawlid nor the permissibility of writing books of Figh nor that of 
writing vowels inside the Mushaf to read the Qur’an more easily nor 


302 As we said before after Imam 


countless other good innovations. 
al-Dhahabi’s denunciation of proto-Wahhabis in his time, it is the 
mark of the Khawarij to grossly misinterpret the noble Qur’an then, 
on the basis of their own erring, go on to make takfir and tadlil of 


Muslims. 


“There was no celebration of any birthdays or death anniversaries 
during the time of the Prophet #8. Islam rejects all of these celebra- 
tions.” 


The Companions knew that the Prophet 4 was born on Yawm al- 
Ithnayn and they observed supererogatory fast on that day for that 
very reason. This amounts to the Companions’ celebration of the 
Prophet’s # birthday. Moreover, they explicitly celebrated the day he 
was born in their poetry. The uncle of the Prophet #, al-‘Abbas ibn 
‘Abd al-Muttalib s, said: 


3 See our Sunna Notes II: The Excellent Innovation in the Quran and Hadith. 


227 


ALBANI & HIS FRIENDS 


And then, when you were born, the sun rose 

over the earth and the horizon was illuminated with your light. 
So we — in that radiance and that light 

and paths of guidance - can pierce through.° 


The light mentioned by al-‘Abbas was confirmed by the Prophet # in the 
famous narration from several Companions :& in which he emphasizes 
his own birth 4 in reply to the question: “Messenger of Allah, when 
was the beginning of your status?” whereupon he replied: “Truly I was 
[already], in the sight of Allah, the Seal of Prophets, when Adam #2) was 
still kneaded in his clay. I shall inform you of the meaning (ta’wil) [or: 
‘beginning’ (awwal)| of this status: It is the supplication of my father 
Ibrahim [Q 2:129] and the glad tidings of my brother ‘Isa to his people 


[Q 61:6]; and the vision my mother saw the night I was delivered, she 


saw a light that lit the castles of al-Sham so that she could see them.”°™ 


5° Narrated from Khuraym ibn Aws ibn Jariya by al-Hakim (3:327=1990 ed. 
3:369), al-Bayhaqi in Dala’il al-Nubuwwa as stated by Ibn Kathir in al-Sira al-Nabaw- 
iyya (ed. Mustafa ‘Abd al-Wahid 4:51=1:195), Aba’ Nu‘aym in the Hilya (1:364), Ibn 
Sayyid al-Nas in Minah al-Madh (p. 192-193) with his chain through al-Bazzar and 
al-Tabarani, and - as mentioned by al-Qari in Sharh al-Shifa’ (1:364) — Aba Bakr al- 
Shafi and al-Tabarani in al-Kabir (4:213). Al-Haythami (8:217-218) said it contains 
unknown narrators. These are Khuraym’s grandson Humayd ibn Manhab and the lat- 
ter’s grandson Zahr ibn Hisn. Al-Hakim said that these Bedouin narrators are not the 
type that forge hadiths while al-Suyati in al-La’ali’ al-Masnii‘a (1:265=1996 ed. 1:244) 
said: “There is no question that these verses are by al-‘Abbas.” Also cited by al-Qadi 
‘Tyad in al-Shifa’ (p. 216 §393), Ibn al-Athir in Usd al-Ghaba (2:129 §1348), Ibn ‘Abd 
al-Barr in al-Isti‘ab (8:447), also from Khuraym’s brother Jarir ibn Aws, Ibn Hajar in 
al-Isaba — in the entry “Khuraym” -, al-Dhahabt in the Siyar (1-2:36-37 and 3:415=al- 
Risala ed. 2:102-103) and Ibn al-Qayyim in Zad al-Ma‘ad (3:482-483). The poem is 
cited in Amali ibn al-Shajari (2:337), al-Fa’ig (3:123), etc. 

54 Narrated by Ahmad (1) from al-‘Irbad ibn Sariya (Zayn ed. 13:282 §17086 
isnaduhu sahih =al-Arna’it ed. 28:382 §17151 sahih lighayrih; Zayn ed. 13:285 §17098 
isndduhu da‘if =al-Arna’tt ed. 28:395 §17163 sahih lighayrib), Ibn Sa‘d (1:148-149), 
al-Tabari in his Tafsir (28:87), al-Bukhari in al-Tarikh al-Kabir (6:68) and al-Saghir 
(1:13), al-Hakim (1990 ed. 2:453=2:600 sahih), al-Baghawi in al-Anwar (1:6 §4) and 
Sharh al-Sunna (13:207 §3626), Ibn Hibban (14:312-314 §6404 sahih lighayrih), al- 
Bayhaqi in Dala’il al-Nubuwwa (1:80-83, 2:130), Ibn Abi ‘Asim in al-Sunna ($409), 
al-Bazzar (Zawa’id §2365), al-Tabarani in al-Kabir (8:630, 18:631), and cited by al- 
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Ibn Hisham in the last lines of his Strat Rasil Allah # narrated that 
Hassan ibn Thabit < the poet of the Prophet # said: 


By Allah, no woman has conceived and given birth 
To one like the Messenger, 
the Prophet and guide of his people. 


Suyati in al-Khasa’is al-Kubra, after which al-Talidi declared one of Ahmad’s chains 
sahih in his Tahdhib al-Khasa@’is (p. 44-45 §16); (2) from ‘Utba ibn ‘Abdin al-Sulami 
as part of a longer hadith [through Baqiyya: Bahir ibn Sa‘d narrated to me, from (‘an) 
Khalid ibn Ma‘dan, from Ibn ‘Amr al-Sulami, from ‘Utba] by Ahmad (al-Zayn ed. 
13:450-451 §17580 isnaduhu sahih = al-Arna’it ed. 29:194-196 §17648 isnaduhu 
da‘if), al-Darimi, al-Tabarani in Musnad al-Shamiyyin (§1181), al-Hakim (2:616-617 
“sahih as per Muslim’s criterion,” ), al-Bayhaqi in his Dala@’il (1:110, 2:7-8), Ibn ‘Asakir 
in the Sira part of his Tarikh, and al-Haythami (8:221-222) declared its chain fair 
(hasan); (3) from Aba Umama al-Bahili by Ahmad, al-Tabarani in al-Kabir (8:253), al- 
Tabari, and al-Bayhaqi in the Dal@’il (1:69) all with a chain “usable for confirmation” 
(salib) [because of Faraj ibn Fadala al-Tanikhi as per Imam Ahmad’s evaluation of his 
narration from the people of al-Sham in Ibn Rajab’s Sharh ‘Ilal al-Tirmidhi (2:612)] 
although al-Zayn, like al-Haythami (8:222), declared it fair (hasan) with typical lax- 
ity in his edition of the Musnad (16:251 §22162); and (4) from an unnamed group of 
Companions by al-Hakim (2:600, sahih al-isnad), al-Bayhaqi in al-Dal@’il (1:83), Ibn 
Hisham in Sirat Rasal Allah #& (Dar al-Wifaq ed. 1/2:166=1:175) and al-Tabari in his 
Tarikh with a chain Ibn Kathir declared good (jayyid al-isnad) in al-Sira al-Nabawiyya 
(1:51) and al-Bidaya (2:275). Ibn al-Jawzi cites it in al-Wafa’ (p. 91, ch. 21 of Bidayat 
Nabiyyind #), and Ibn Kathir in his Mawlid Rasil Allah #& and his Tafsir (4:360). Al- 
Arna’it said of ‘Utba’s narration: “Its chain is weak, Baqiyya — ibn al-Walid — conceals 
his weak links and used undecisive transmission terminology (‘an‘ana) here, so his nar- 
ration is not accepted unless he explicitly uses direct-hearing terminology in all the lay- 
ers of the chain.” This is a strange grading since Baqiyya did declare direct hearing from 
Bahir and in light of Ibn Rajab’s statement in Sharh ‘Ilal al-Tirmidhi (2:611): “When 
Baqiyya narrates from the well-known, trustworthy narrators without concealment, 
his hadith is good only from the people of al-Sham such as Bahir ibn Sa‘d.” The rest of 
the narrators are all from Sham also. As for Bahir’s ‘an‘ana from Khalid it is inconse- 
quential since it is retained as a valid and authentic link in close to 100 narrations in 
the Sunan and Musnad and declared sound by al-Tirmidhi and al-Mundhiri. As for 
Khalid’s ‘an‘ana from Ibn ‘Amr from al-‘Irbad it is also inconsequential as that specific 
chain is a famous transmission which the hadith Masters unanimously declared sound 
and is the very chain of the narration, “You must follow my Sunna and the Sunna of 
my rightly-guided, upright successors after me.” 
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Nor has Allah created among his creatures 
One more faithful to his sojourner or his promise 
Than he who was the source of our light. 


See how both the hadith of “she saw a light” and the celebratory poetry 
of the Companions mention not only the birth of the Prophet & but 
also his light, and they associate one with the other. This is essentially 
the difference between the love of the muhibbin of the Prophet # and 
the coarseness of the jufat who mumble against them. 

Accordingly, it would have been better and more precise to say: 
“None of them celebrated the Prophet’s # birthday in our fashion.” 
Similarly, none of them prayed in our fashion, as stated explicitly by 
Anas in his statement “Nothing remains of the salat we used to pray 
with the Prophet #.” None of them paid zakdt in our individualistic 
fashion and this is a pillar of Islam that has mostly disappeared. None 
of them accomplished pilgrimage the way people do now, and none 
of them waged jihad in our fashion. Etc. 

As for the statement — apparently meant as a criticism of the 
celebration of Mawlid — that since people do not follow the Sunna 
like before, therefore they should not claim to love the Prophet &, 
the Prophet 4 explicitly told us: “Do not be conformers who say: ‘If 
people do good we shall do good, and if they do wrong we shall do 
wrong.’ Rather, make yourselves ready to do good if people do good, 


»305 He also said: “Do not 


and, if they do wrong, not to do wrong. 
be conformers who turn with every wind.”°°° This is why we must 
continue and do our best in eveything we mentioned above, even if 
our acts do not measure up to the standards of the first generation. 
We should never stop doing something good just because people are 
generally not as good as before! Hence Ibn ‘Abidin said, concerning 
the visitation of the graves, that even if people misbehave, this never 
turns the status of such visitations from sunna to forbidden! 

Our examplars in this principle are the women and children of 


3°5 Narrated by al-Tirmidhi (hasan gharib) and mawqif as a saying of ‘Abd Allah 
ibn Mas‘ud by al-Tabarani in al-Kabir (9:152 §8765). 
3° Narrated by al-Bukhari in al-Tarikh al-Kabir (4:367 §3169). 
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Madina who sang to the Prophet # as he was returning from Tabak: 


The full moon rose over us 

from the passes of al-Wada‘. 

We must give thanks 

as long as there remains one who calls unto Allah! °°” 


And Hassan ibn Thabit who proclaimed: 


I say, and none can find fault with me 

But one who lost all his sense: 

I shall never cease to praise him! 

It may be for so doing I shall be forever in Paradise 
with al-Mustafa & for whose support in that I hope. 
And to attain that day I devote all my efforts.°° 


There are other narrations on the singing of the Companions in unison 
to celebrate their love of the Prophet #&. Among them that from Anas ibn 
Malik that the Prophet # said: “There shall come to you throngs of people 
softer of hearts than you.” Then came the Ash‘aris — people from Yemen — 
with Aba Misa. When they drew near al-Madina, they began to recite: 


Tomorrow we meet our dear beloved: 
Muhammad and his partyP° 


In another narration from Anas, the Ansdr sang: 


We are those who pledged to Muhammad 
Our Jihad ever as long as we live! 


397 Narrated by al-Bayhaqi in Dala’il al-Nubuwwa (2:506-507 and 5:266) cf. al 
Muhibb al-Tabari in al-Riyad al-Nadira (1:480), Ibn Kathir in al-Bidaya wal-Nihdaya 
(Ma‘arif ed. 3:197=Turath ed. 3:241, 5:23), Ibn al-Qayyim, Zad al-Ma‘ad (3:18 and 
3:551), and Ibn Hajar, Fath al-Bari (7:261), the latter indicating its minimum grade of 
“fair” (hasan) as per his criterion for narrations he cites in this work. 

38 Tbn Hisham’s notes to his Sirat Rasil Allah #, trans. A. Guillaume, 9th printing 
(Karachi: Oxford U. Press, 1990) p. 797. 

3° Narrated by Ahmad in his Musnad (al-Arna’it ed. 20:237 §12872 with a sound 
chain as per the criteria of al-Bukhari and Muslim). 
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Whereupon the Prophet # replied: 


O Allah! Goodness is the goodness of the hereafter, 
Therefore, forgive the Ansar and the Muhdajiral>° 


Finally, Anas # related that when the Prophet # first arrived in 
Madina, the Ansar came out, men and women, and they were all 
saying: “With us, O Messenger of Allah!” [i.e. come stay with us.] 
The Prophet # said: “Let the camel choose, for she has her orders.” 
The camel alighted at the door of Abi Ayyab. Anas said that, after he 
#8 went in, the women of Bani Najjar came out banging their drums 
and singing: 


Nahnu jawarin min Bani al-Najjar, 
ya habbadha Muhammadin min jar! 


We are the girls of the Sons of Najjar 
O delight of Muhammad for a neighbor! 


The Prophet # said: “O Allah! bless them.” 


In another narration he came out and said: “Do you love me?” (atuhibbani?) 
They replied: 


Ey wallah, Ya Rasilallah! 
Yes, by Allah, O Messenger of Allah! 
At this he said: 


Wa ana uhibbukum 
Wa ana uhibbukum 
Wa ana uhibbukum 


And I love you — three times. 


310 Narrated by Ahmad in his Musnad (al-Arna’it ed. 20:148 §12732 with a sound 
chain as per the criteria of al-Bukhari and Muslim). 
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And in another version he said: 


Allahu ya‘lamu anna qalbi yuhibbukunna 
or 


Allabu ya‘lamu anni la-uhibbukunna 


Allah knows that my heart loves you / that in truth I do love you.*'! 


When the Prophet # took Makka, one of those who accepted Islam 
at that time, Junab al-Kalbi, reports that he heard the Prophet # 
asked Hassan to recite, whereupon he said: 


ya rukna mu‘tamirin wa-‘ismata Ia’idhin 
wa-maladha muntaji‘in wa jara mujawiri 


O pillar relied upon and protection in which refuge is sought 
and saving resort, and neighbor close at hand— 


ya man takhayyarabu al-labu li-khalgihi 
fa-habahu bil-khuludi al-zakiyyi al-tahiri 


O you whom the God has chosen for His creatures 
by planting in him perfection and purity of character— 


anta al-nabiyyu wa-khayru ‘asabati ddamin 
ya man yajiidu ka-faydi bahrin zakhiri 


You are The Prophet! You are the best of the human nations. 
O open-handed one, like the outpouring of a swelling sea— 


3"! Narrated by al-Bayhaqi with two chains in Dala’il al-Nubuwwa (2:508), Ibn 
Majah in his Sunan, book of Nikah (§1889), and Aba Nu‘aym in the Hilya (1985 ed. 
3:120). Al-Busiri said in Misbah al-Zujaja ft Zawda’id Ibn Majah (2:106): “This is a 
sound chain, its narrators are trustworthy and part of it is in the Two Books of Sahih 
from ‘A’isha and in al-Bukhari and the Four Sunan from al-Rubayyi‘ bint Mu‘awwadh. 
Ibn Kathir cites it in al-Biddya wal-Nihdya (3:199-200) and al-Suyati in al-Khasa’is 
al-Kubra (1:190). Ibn Hajar in the Fath (1959 ed. 7:261) states that al-Hakim docu- 
ments it and Abi Sa‘d al-Naysabiri mentions it in his Sharaf al-Mustafa ct. Shaykh 
Muhammad ibn ‘Alawi al-Malild in al-Bayan wal-Ta‘rif ft Dhikra al-Mawlid al-Sharif 
(p. 24-25). 
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Mikdalu ma‘aka wa-Gibra’ilu kilabuma 


madadun li-nasrika min ‘azizin qahiri 


Mikal and Gibra’il are both with you, 
helpers towards your victory, sent by One Mighty, Irresistible. 


Junab continues: “I asked, ‘Who is this poet?’ They said: ‘Hassan ibn 
Thabit.’ Then I saw the Messenger of Allah # making invocation for 
him and asking for goodness on his behalf.? 

It was suggested that Imam Ahmad Sirhindi condemned the 
celebration of the Mawlid, but this is contradicted by his declaration 
in the Maktibat: “Gatherings of Milad al-Sharif contain recitation of 
Holy Qur’an with melodious voice and na ‘ats and qasidas recited for 
Hudir & so why the hesitation?”?!° 

As for death anniversaries, why did the Prophet # visit the 
graveyard of the martyrs of Uhud punctually at the end of every year, 
then Abi Bakr after him, ‘Umar after Abi Bakr, and ‘Uthm4n after 
‘Umar, as narrated by al-Waqidi in his Maghdazi, al-Tabari and Ibn 
Kathir in their Tafsirs, al- Bayhaqi in Dala’il al-Nubuwwa (3:306), and 
al-Dhahabi in Tarikh al-Islam (Maghdzi, toward the end of ghazwat 
Uhud)? Besides, the celebration of Mawlid is licit every single day of 
the year, let alone on the 12" of Rabi‘ al-Awwal whether this or that 
mufti approves or not. 


“The Prophet #8 said: ‘Whoever innovates in this affair of ours 
something which does not belong in it will have it rejected’ 
[Bukhari and Muslim].” 


As our teacher the Hafiz Nir al-Din ‘Itr said, this hadith is actually 
the greatest proof for excellent innovations since it implies that there 
exists two types of innovations: one that belongs in the Religion and 
is accepted, and one that does not belong in it and it is rejected. We 


52 Tbn ‘Abd al-Barr, Ist7‘ab (1:276), Ibn Sayyid al-Nas, Minah al-Madbh (p. 73), 
Ibn al-Athir, Usd al-Ghaba (1:296-297), and al-Khuza‘l, Takhrij al-Dilalat al-Sam‘iyya 
(al-Gharb al-Islami ed. p. 53). 

313 Ahmad Sirhindi, Maktabat (1:154 maktib 42). 
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have documented the misinterpretation of abl al-bid‘a for the concept 
of innovation in the second volume of our Sunna Notes entitled The 
Excellent Innovation so look it up as it contains over 160 proofs for 
the bid‘a hasana. 

Harmala said, “I heard al-Shafi‘t say: ‘Innovation is two types 
(al-bid‘atu bid‘atan): approved innovation (bid‘a mahmiida) and 
disapproved innovation (bid‘a madhmiima). Whatever conforms to 
the Sunna is approved (mahmiid) and whatever opposes it is abomi- 
nable (madhmiim).’ He used as his proof the statement of our liege- 
lord ‘Umar ibn al-Khattab about the [congregational] supererogatory 
night prayers in the month of Ramad_an: “What a fine innovation this 
is!”314 

Similarly, al-Rabi‘ said, “Al-Shafi‘l said to us: Innovated matters 
are of two kinds (al-muhdathatu min al-umari darban): one is an 
innovation that contravenes (md ubditha yukhalifu) something in the 
Qur’an or the Sunna or a Companion-report (athar) or the Consensus 
(ijima‘): that innovation is misguidance (fa-hadhihi al-bid‘atu dalala). 
The other kind is the innovation of any and all good things (ma 
ubditha min al-khayr) contravening none of the above, and this is a 
blameless innovation (wa-hadhihi muhdathatun ghayru madhmiima). 
‘Umar said of the prayers of Ramadan: What a fine bid‘a this is! mean- 
ing that it was innovated without having existed before and, even so, 
there was nothing in it that contradicted the above.’”?!* 


34 Narrated from Harmala by Abi Nu‘aym with his chain through Abi Bakr al- 
Ajurri in Hilyat al-Awliya’ (9:121 §13315=1985 ed. 9:113) and cited by Aba Shama in 
al-Ba‘ith ‘ala Inkar al-Bida‘ wal-Hawadith (Ryadh 1990 ed. p. 93), Ibn Rajab in Jami‘ 
al-‘Ulam wal-Hikam (p. 267=Zuhayli ed. 2:52= Arna’it ed. 2:131 sahih), Ibn Hajar in 
Fath al-Bari (1959 ed. 13:253), al-Turtishi in al-Hawddith wal-Bida‘ (p. 158-159), and 
al-Shawkant, al-Qawl al-Mufid ft Adillat al-Ijtihad wal-Taqlid (1347/1929 ed. p. 36). 

315 Narrated from al-Rabi‘ by al-Bayhaqi in his Madkhal (§253) and Manaqib al- 
ShafiT (1:469) with a sound chain as stated by Ibn Taymiyya in his Dar’ Ta‘arud 
al-‘Aql wal-NaqI (p. 171) and through al-Bayhaqi by Ibn ‘Asakir in Tabyin Kadhib 
al-Muftari (Kawthari ed. p. 97). Cited by al-Dhahabt in the Siyar (8:408), Ibn Rajab in 
Jami‘ al-‘Ulam wal-Hikam (p. 267=Zuhayli ed. 2:52-53=Arna’tt ed. 2:131 sahih), and 
Ibn Hajar in Fath al-Bari (1959 ed. 13:253). 
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This is the understanding of the Salaf to which the Sunnis who 
celebrate Mawlid adhere to, while their opponents wring their necks 
and bend over backwards in their efforts to bring up notions which 
neither present-day Muslims nor their forefathers ever heard of. If 
such objectors were granted true knowledge of the Sunna and of the 
ethics of the Sababa regarding the magnification of the Holy Prophet 
# through praise, poetry, and celebration of his mandqib, shama’il, 
and khasd’is, they would have had more shame than to devise 
objections to the celebration of Mawlid! And the greatest innovation 
of misguidance is that which Allah Most High described in His Book 
when He said: {And speak not, concerning that which your own 
tongues qualify (as clean or unclean), the falsehood: “This is lawful, 
and this is forbidden,” so that you invent a lie against Allah. Lo! those 
who invent a lie against Allah will not succeed}. 


“Tf the celebration of the Prophet’s & birthday had been something 
good then definitely the Companions, those who loved him the 
most, would have done it and told others to do it. However, this is 
not the case, so we have no right to do what they did not do.” 


We have shown that the claim that the Prophet # did not celebrate 
his birthday is a falsehood. We also showed that the Companions 
also emphasized that event in their celebratory poetry. The authentic 
hadiths mention that there was also singing, dancing, reciting of poetry, 
and banging the drum. The late Shaykh al-Islam, Sayyid Muhammad 
ibn ‘Alawi al-Maliki said in one of his fatwas on Mawlid: “There is 
no doubt that such singing, dancing, reciting of poetry, and banging 
the drum was for joy at being with the Prophet #, nor did he con- 
demn nor frown upon such displays in any way whatsoever. These are 
common displays of happiness and lawful merriment, and similarly to 
stand up at the mention of the birth of the Prophet # is an ordinary 
act that shows love and gladness symbolizing the joy of creation: it 
does not constitute worship, nor law, nor Sunna!” 

Yet, even if it were hypothetically true that the Companions 
never did something, it does not automatically mean that such a thing 
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is bad, nor prohibited. Only an ignorant person would invent such 
a rule in contravention of the established rule in the Shari‘a that al- 
tarku laysa bi-asl — “not doing something does not amount to a proof- 
text in the Law.” 


(8) The claim that “the Barelwis believe that Allah is everywhere in 
His Essence” 


This is a lie, the Barelwis do not believe that Allah is anywhere is in 
His Essence since He created the “where” and cannot be encompassed 
by anything created. Whoever attributes direction to Allah is an 
innovator and whoever attributes place to Allah commits kufr, wal- 
‘iyadhu billab. Correct Sunni belief is that Allah is everywhere in His 
Attributes. 

The Prophet #8 said: “Allah was when there was nothing else 
than Him, and His Throne was upon the water, and He wrote in the 
Reminder (al-dhikr) all things, and He created the heavens and the 
earth.”>!6 

Imam Abt Hanifa said: “We affirm that Allah established 
Himself on the Throne without his having need for it and without 
settlement on it as He is the Preserver of the Throne and other than 
the Throne. If He stood in need for it, He would have been unable to 
bring the world into being or dispose of it, just like created beings [are 
unable]. And if He became in need of sitting down and settling, then, 
before creating the Throne, where was Allah Most High? Rather, He 
is greatly and immensely transcendent beyond all such notions.”*!” 

Abii al-Fad1 al-Tamimi related that Imam Ahmad said: “Allah is 
ever Exalted (‘ali) and Elevated (raft‘) without beginning, before He 
created the Throne. He is above everything (huwa fawqa kulli shay’), 
and He is exalted over everything (buwa al-‘ali ‘ala kulli shay’). He 
only specified the Throne because of its particular significance which 


316 Narrated from ‘Imran ibn Husayn by al-Bukhari, book of the Beginning of 
Creation. 

317 Aba Hanifa, Wasiyyat al-Imam al-A‘zam Abi Hanifa, ed. Fu’ad ‘Ali Rida 
(Beirut: Maktabat al-Jamahir, 1970) p. 10. 
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makes it different from everything else, as the Throne is the best of all 
things and the most elevated of them. Allah therefore praised Himself 
by saying that He {established Himself over the Throne}, that is, He 
exalted Himself over it (‘alayhi ‘ala). It is impermissible to say that 
He established Himself with a contact or a meeting with it. Exalted 
is Allah beyond that! Allah is not subject to change, substitution, nor 
limits, whether before or after the creation of the Throne.”?!® 

The creed “Allah existed eternally without a place, and He is 
now as He ever was” is related from [1] our liege-lord ‘Ali 2 by 
‘Abd al-Qahir al-Baghdadi in al-Fargq bayn al-Firaq (p. 321=p.256); 
[2] Ibn Kullab by al-Ash‘ari in Maqalat al-Islamiyyin (p. 298); [3] 
Imam al-Maturidi in al-Tawhid (p. 69, 75, 105-106); [4] Imam al- 
Ash‘ari himself by Abu al-Qasim Ibn ‘Asakir in the Tabyin (Saqqa 
ed. p. 150); [5] Ibn Farak as per al-Qushayri in his Risdla (beginning, 
“Doctrine of the Sufis”); [6] Ibn al-Baqillani in al-InsGf (p. 37) cf. also 
his Tambid al-Awa’il (p. 300); [7] al-Qushayri himself in al-Mi‘rdj (p. 
70); [8] Imam al-Haramayn Ibn al-Juwayni in his entries in Tabaqat 
al-Shafi‘iyya al-Kubra, Tabyin Kadhib al-Muftari, and Siyar A‘lam 
al-Nubala’; [9] Aba Ishaq al-Shirazi in al-Ishara ila Madhhab Abl al- 
Hagqq (p. 236); [10] Ibn ‘Ata’ Allah in his Hikam (§34); [11] Al‘Izz 
Ibn ‘Abd al-Salam in al-Mulha; [12] Badr al-Din Ibn Jama‘a in Idah 
al-Dalil (p. 104); [13] Ibn Jahbal al-Kilabi in his Refutation of Ibn 
Taymiyya’s Jibawiyya. Wal-Hamdu lil-Lahi Rabbi al-‘Alamin. 


21: MUHAMMAD JAMAL ZAYNU & SALIH AL-FAWZAN 


Muhammad Jamal Zaynii is sometimes identified as Zini or Zino, 
an O-level equivalency holder who taught elementary school in Syria 
and evolved into a collector of tidbits from here and there out of 
which he devised books he attributed to himself. He is responsible for 
works published by Dar al-Sumay‘ and Darussalam out of Riyadh, 
among them a book titled Get your belief from the Quran and the 
Authentic Prophetic Tradition, which would be more aptly titled Get 


318 Ibn Abi Ya‘la, Tabaqat al-Hanabila (2:296-297). 
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your belief from Zayni and Wahhabism reinterpreting the Qur’an 
and the Prophetic Tradition. 

Zayni attacked one of the living Scholars of Ahl al-Sunna, Dr. 
Muhammad ‘Ali al-Sabani and his Tafsir with a tract replete with 
risible mistakes entitled Akhta’ Muhammad ‘Ali al-Sabani and re- 
edited under the revised title Tanbihat Hamma ‘ala Kitab Safwat 
al-Tafasir (“Important Warnings about the Book ‘The Quintessence 
of Qur’anic Commentaries’”) which he co-authored with a Saudi 
government cleric by the name of Salih al-Fawzan, the proud author 
of Saudi religious-curriculum books in which he advocates the 
legalization of slavery.*’? He is one of those who wrote a foreword in 
recommendation of ‘Ali al-Shibl’s al-Mukhdlafat al-‘Aqdiyya fi Fath 
al-Bari along with Bin Baz, ‘Abd Allah ibn ‘Aqil, ‘Abd Allah ibn Mani‘, 
and ‘Abd Allah al-Ghunayman. He also wrote an angry rebuttal tot he 
Nastha of al-Rifa‘I and al-Biti editions of Wahhabi source-texts and 
various attacks on sunni authors and books, including even the Saudi 
Minister Muhammad ‘Abduh Yamani's book “Teach Your Children 
Love of the Prophet # and His family”. 

In their Tanbihat Zayna and Fawzan commit the following 
blunders: 


1. They claim that al-Sabini violated the view of the Jumbar by 
“interpreting figuratively” the “shin” in the verse, (The Day that 
the shin shall be bared} (68:42) whereas it is precisely the view of 
the massive majority that the baring of the shin is a metaphor for 
hardship, which al-Tabari references to Ibn ‘Abbas, Ibn Mas‘ad, Aba 
Misa al-Ash‘ari, Mujahid, ‘Ikrima, al-Dahhak, Qatada, and Ibrahim 
al-Nakha‘t. Ibn ‘Abbas explained: “This is a day of affliction and 
hardship” and in another version: “It means the Day of Resurrection 
due to its hardship.” *?° 


519 Saudi Information Agency, “Author of Saudi Curriculums Advocates Slavery”. 

20 Narrated by al-Tabari in his Tafsir (28:38-42), al-Hakim (2:499-500 isndd sahih 
=1990 ed. 2:542), al-Bayhaqi in al-Asma’ wal-Sifat (Kawthari ed. p. 345-346=Hashidi 
ed. 2:183-185 §746-748) with two fair chains and one sound chain according to Ibn 
Hajar in Fath al-Bari (1959 ed. 13:428), Ibn Hibban (16:382) witha fair chain accord- 
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Ibn Qutayba in Mukbhtalif al-Hadith states that the baring of 
the shin is a metonymy for travails in which one hitches up one’s 
lower garments, baring the legs. Ibn al-Jawzi cites him and relates 
from Ibn ‘Abbas, Mujahid, Ibrahim al-Nakha‘l, Qatada, “and the 
vast majority of the scholars,” the same meaning*! as do al-Qushayri 
in his Tafsir, Ibn Farak in Mushkal al-Hadith, al-Khattabi, Ibn Battal, 
al-Razi, Ibn Hazm in the Fisal, Abii al-Su‘id in his Tafszr, al-Baydawi 
in his, Ibn Kathir in his, al-Wahidi in his, the Jalalayn, al-Suyati in 
al-Durr al-Manthir, al-Karmi al-Hanbali in Aqgdawil al-Thiqat, al- 
Zarkashi in al-Burhan who cites it as an example of a metaphor 
which it is extremely offensive to interpret literally, and others such as 
Ibn ‘Atiyya, Aba Hayyan in the Bahr, al-Fakhr al-Razi, al-Nasafi, al- 
Alusi, al-Qasimi....° 

This explanation applies to the hadith of Aba Hurayra and Abi 
Sa‘id al-Khudri on the sight of Allah in al-Bukhari and Muslim. When 
Sa‘id ibn Jubayr (d. 94) was asked about it he became very angry and 
said: “Some people claim that ‘Allah uncovers His Shin’!! Rather, He 
but uncovers affliction and hardship.”*? As Imam al-‘Izz Ibn ‘Abd 
al-Salam said in al-Ish@ra ila al-Ijaz fi Ba‘d Anwa‘ al-Majaz: “It is a 
metaphor for His aggravation of the judgment of His enemies and 
their humiliation, defeat, and punishment. The Arabs say of one that 
acts earnestly and intensely that he has bared his shin.” 

By objecting to the Jumbar, Zaynit and al-Fawzan revealed their 
affiliation to other than Al al-Sunna as did the anthropomorphist 


ing to al-Arna’at, al-Qurtubi (18:248-249), al-San‘ani (3:310) and al-Shawkani (5:275- 
278) and other Tafsirs. Cf. Pickthall’s ad sensum translation: “On the day when afflic- 
tion befalls them in earnest.” 

31 In Daf’ Shubah al-Tashbih (p. 15) and Zdd al-Masir (8:341). 

322 Al-Qushayri in Lata’if al-Isharat (6:189), Ibn Firak in Mushkal al-Hadith (p. 
442), al-Khattabi, Ibn Battal, al-Razi, Ibn Hazm in al-Fisal (2:129), Aba al-Su‘id in 
his Tafsir (9:18), al-Baydawi in his, Ibn Kathir in his (4:408-409), al-Wahidi in his 
(2:1124), Jalalayn (p. 760), al-Suyati in al-Durr al-Manthiir (8:254-256), al-Karmi al- 
Hanbali in Aqawil al-Thigat (p. 174), al-Zarkashi in al-Burhdan (2:84, 2:179). 

°°3 Narrated by ‘Abd ibn Humayd in his Musnad and Ibn al-Mundhir as cited by 
al-Suyati in al-Durr al-Manthiir (8:255). 
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Zahiri Abi ‘Amir Muhammad ibn Sa‘diin al-‘Abdari (d. 524) about 
whom Ibn ‘Asakir said: 


He held deviant views and believed that the hadiths of the 
Divine Attributes were meant in their external sense. I have 
heard that he once said in the souk of Bab al-Azaj: “{The Day 
that the shin shall be bared} (68:42)” then he slapped his shin 
and said: “A shin just like this shin of mine!” I also heard that 
he said: “The people of innovation claim as a proof the verse 
{There is nothing whatsoever like unto Him} (42:11), but it 
means in Godhood. As for image (al-siira), He is like me and 
you! 324 


2. They do not know that the authorities of Tafsir allow the adducing 
of non-canonical (shddhdh) readings for certain verses within the 
discussion of their meaning and are oblivious to the well-known fact 
that the Ulema of Islam make a difference between the shadhdh and 
baseless falsehood. 


3. They accuse Imam al-Sawi of shirk for saying in his Tafsir that 
the Prophet & “became the wellspring of mercies and the wellspring 
of bestowals” (manba‘ al-rahamat wa-manba‘ al-tajalliyat) but omit 
the rest of his text which al-Sabini had quoted and which shows that 
what is meant by those expressions is that the Prophet % is the place 
par excellence where the Divine mercies descend, not that he is their 
ultimate origin. Al-Sawi said: 


In this verse [{Lo! Allah and His angels shower blessings on the 
Prophet} (33:56)| is the greatest proof that the Prophet 3 is the 
locus (mahbat) of mercies and the best of the first and the last 
without exception, for the salat from Allah on His Prophet is His 
Mercy coupled with His magnification, while the salat from Allah 
on other than the Prophet is His Mercy in absolute terms, as in 
the saying of the Most High, {He it is Who blesses you and His 


34 Tn al-Dhahabi, Siyar (Fikr ed. 14:469). 
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angels (bless you)} (33:43). Observe the difference between the two 
kinds of salat and the difference in merit between the two levels. 
Thus has he become the wellspring of mercies and the wellspring 
of bestowals. 


As Dr. al-Sabiani said in his rebuttal, “His claim that this is exaggeration 
and shirk is a strange, laughable claim! For the matter of shirk is a 
very grave matter, and to impute it to one of the expert Ulema among 
the Qur’anic commentators, such as Imam al-Sawi in his marginalia 
on the Jalalayn, calls for doubting the orthodoxy of all the Ulema of 
Tafsir and Hadith in the Community of the Prophet Muhammad # - 
the inheritors of the Prophets!”*?5 


4, They call the attribution of the verses {that he (my lord) may know 
that I betrayed him not in secret, and that surely Allah guides not the 
snare of the betrayers. I do not exculpate myself. Lo! the (human) 
soul enjoins unto evil, save that whereon my Lord has mercy} (12:52- 
53) to Yusuf #8) “a gross mistake” (khata’ fahish) although it is the 
sound position and that of the overwhelming majority of the Scholars 
according to al-Tabari, al-Jassas, al-Shawkani, and others! 


5. They deny the existence of metaphors in the Qur’an on the pretense 
that “the words of Allah in the Qur’4n must be understood literally”! 
This is one of the strangest claims ever to pass for knowledge since 
it is a pre-requisite of exegesis (tafsir) to know the language of the 
Arabs, in which metaphor holds such a pre-eminent place that it 
could be said to form most of its beauty. Hence the emphasis of 
the people of Tafsir on knowledge of rhetoric and style (al-bad7’‘), 
metaphors (isti‘dra), and figures of speech (kindya) which abound in 
the Qur’an and are an integral part of its stunning inimitability (i9az). 
Even would-be deniers of Qur’anic metaphor such as Ibn Taymiyya 
and Ibn al-Qayyim admitted it, as demonstrated by Shaykh ‘Isa al- 


5 Al-Sabuni, Kashf al-Iftira’at fi Risalat al-Tanbthat Hawla Safwat al-Tafasir (p. 23). 
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Himyari in his four hundred-page book al-Ijhaz liman Ankara al- 
Majaz (“Preparation for Those Who Deny Figurative Meanings”). 

Instead, as al-Sabiini quipped, the Zayniis and Fawzans of this 
Umma want us to understand {They are raiment (libasun) for you and 
you are raiment for them} (2:187) to mean that “women are shirts and 
trousers for men and men are shirts and trousers for them”! It is fair 
to say that the reason for this obscurantism is banal ignorance and 
unintelligence. Al-Habib ‘Alawi ibn Ahmad ibn al-Hasan al-Haddad 
—the author of Sharh Ratib al-Haddad- in his book Misbah al-Anam 
challenged the Wahhabis of his time to find the following figures of 
speech in Surat al-‘Adiyat (100). The challenge still stands: 


-— Legal literalism (baqiga shar‘iyya)**° 

- Lexical literalism (hagiqa lughawiyya)**’ 

— Customary literalism (hagiqa ‘urfiyya)** 

— Figure of speech and synecdoche (majaz mursal) 

-— Hypallage and conceit, or figure of thought (majaz 
murakkab)>” 

-  Literalistic metaphor (isti‘ara haqiqiyya) 

- Metaphor showing conformity of tenor and vehicle (isti‘ara 
withagiyya)>*© 

- Metaphor showing disparity of tenor and vehicle (isti‘ara 
‘inddiyya)**! 

— Generalized metaphor (isti‘Gra ‘ammiyya) 

-—  Particularized metaphor (isti‘ara khdssa) 


- Concretive metaphor (isti‘Gra asliyya) 


36 Al-Zarkashi, al-Burhdn fi ‘Ulam al-Qur’an (2:167). 

27 Burhan (2:167). 

8 Burhan (2:167); al-Munawi, al-Tawgif ‘ala Muhimmat al-Ta‘arif (p. 680); al- 
Jurjani, Ta‘rifat (p. 302). 

9 Al-Suyati, al-Itqan fi ‘Ulam al-Qur’an (2:753). 

339 Itqan (2:779). 

331 [tqan (2:785). 
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Continuous metaphor (isti‘ara taba ‘iyya)>* 

Absolute metaphor i.e. a continuous metaphor where neither 
vehicle nor tenor are connected to the metaphor itself (isti‘ara 
mutlaqa) 

Simple metaphor i.e. a continuous metaphor connected to the 
tenor (isti‘dra mujarrada) 

Applied metaphor i.e. a continuous metaphor connected to the 
vehicle (isti‘a@ra murashshaha)>** 

The point where the “simple” and the “applied” metaphors 
meet (mawdi‘ ijtimd’ al-tarshih wal-tajrid)>** 

The point where metonymy takes place (mawdi‘ al-isti‘ara bil- 
kindya)**° 

Allusive metonymy (al-isti‘ara al-takhyiliyya)>**° 

Alternate and chiasmic simile (al-tashbih al-malfaf wal- 
mafriiq)**” 

Single and two-tiered simile (al-tashbih al-mufrad  wal- 
murakkab)>*8 


Generalized and detailed simile (al-tashbih al-mujmal wal- 


mufassal) 


-  Brachylogy (al-ijaz) [concision, ellipsis]>°? 


—  Circumlocution and periphrasis (al-itnab)*° 


—  Equivoque (al-musawat)* 


332 Itqan (2:783-784 
33. Ta ‘rifat (p. 36). 
334 Itgan (2:917-918 


335 Burhan (3:434, 3: 


; Ta‘rifat (p. 35-36). 


; Tawdif (p. 160, 172); Burhan (2:437, 449); Ta‘rifat (p. 73). 
438, 3:441); Ta‘rifat (p. 35); Tash Kubra Zadah (d. 968), al- 


‘Inaya ft Tahqig al-Isti‘ara bil-Kinaya, cf. Hajji Khalifa, Kashf al-Zuniin (2:1173). 


386 Itqan (2:784-789 
387 Itqan (2:929-930 





; Burhan (3:434); Tafsir Abi al-Su‘ad (5:72). 
; Tawdif (p. 623); Ta‘rifat (p. 247). 


338 Itqgan (2:775); Tafsir Abi al-Su‘iid (2:75; 4:137; 6:106); Ibn al-Qayyim, al- 


Amthal (p. 49). 


389 Burhan (3:55, 3:102, 3:105, 3:220, 3:225); Tawgif (p. 105); Ta‘rifat (p. 59). 


3° Tawgif (p. 72-73) 


; Ta‘rifat (p. 46). 


341 Ttqan (2:808); Burhan (4:357). 
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Literal predicate (isnad haqiqi) 

Figurative predicate (isnad majazi) also called an aphoristic 
figure of speech (majaz hikmi) 

Syllepsis or zeugmatic construction (al-mudmar) instead of 
expressed [repetition] (al-muzhar) and vice versa*” 

The point where the personal pronoun of prestige is used 
(mawdi‘ damir al-sha’n) 

The point of sudden transition (iltifat)** 

The point of connection and disconnection [between a final 
consonant and the initial consonant of the following word] 
(mawdi‘ al-wasl wal-fasl)*“ 

Completely related subordination and completely unrelated 
subordination (kamal al-ittisal wa-kamal al-inqita‘)** 
Co-ordination and apposition (al-jam‘ bayna jumlatayn 
muta ‘atifatayn)>**° 

Proportion between sentences and its types (mahall tandsub al- 
jumal wa-wajh al-tanasub)*”’ 

Aspects of the perfection of beauty and eloquence in that 
proportion (wajh kamalih fil-hbusn wal-balagha) 

Conciseness (ijaz taqsir) and ellipsis (jjaz hadhf)>** 
Precautionary overstatement (ihtiras) and contrastive emphasis 
(tatmim) >” 


3% Ttqan (2:864); Ta‘rifat (p. 46); Makki, Mushkil I‘rab al-Qur’an (1:221, 2:726); 
Ibn al-Jawzi, Zad al-Masir (4:433). 

343 Ttqan (2:902); Tawgif (p. 87); Ta‘rifat (p. 51); Burhan (3:318, 3:331, 3:334); 
Yaqit, Mu ‘jam al-Buldan (5:147). 

344 Al-Muhasibi, Fahm al-Qur’an (p. 260); Itqan (2:1175); Burhan (p. 344); Tafsir 
Abi al-Su‘tid (4:201). 

34 Burhan (1:51); al-Tabari, Tafsir (4:50); al-Shawkani, Fath al-Qadir 4:567). 

346 Itqan (2:860f.). 

347 Burhan (1:60); Tafsir Abi al-Su‘id (2:107); al-Suyati, Asrar Tartib al-Qur’an 


348 Ttqdn (2:809, 2:829). 
3 Ttqdn (2:871); Burhan (3:67, 3:70); Tawgif (p. 39, 159); Ta‘rifat (p. 25, 72); al- 
Qurtubi, Tafsir (2:242); al-Mubarakfuri, Tubfat al-Ahwadhi (8:150). 
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6. They take issue with the claim that the Prophet % saw his Lord 
with his eyes on the night of Isra’ and Mi‘raj when it has long been 
considered an issue of divergence after which it is poor adab and igno- 
rance to fault the view of others. As al-Sabini wrote in his rebuttal: 
the view that the Prophet “ saw his Lord literally is that of Ibn ‘Abbas, 
Anas, ‘Urwa ibn al-Zubayr, and all the students of Ibn ‘Abbas among 
the Tabiin as well as that of Imam Ahmad; while the view that the 
Prophet # did not see his Lord literally is that of ‘A’isha and Ibn 
Mas‘iid — Allah be well-pleased with all of them and with whoever 
knows his limit and takes care not to trespass it. 


7. They object to al-Sabuni’s calling the Prophet # Sayyid al-Ka’inat 
— the Master of all creatures — as outlandish exaggeration (ghuli wa- 
itra’) and claim that he is the Master of human beings only. How- 
ever, the Prophet % himself said, “iwa-and akramu al-awwalina wal- 
akhirina ‘ala rabbi wala fakhr — and I am the most honorable of the 
first and the last before my Lord, and this is not to boast!” as narrated 
in al-Tirmidhi and al-Darimi. Furthermore, it is the agreement of Ahl 
al-Sunna that the Seal of Prophets % was not sent to human beings 
only — the Qur’an names him a Mercy to the worlds — and whosoever 
he was sent to besides human beings, he is surely superior to them also! 
This is a typical objection in which no-one preceded the Wahhabis in 
Islam other than some Mu‘tazilis as mentioned in the commentaries 
on Jawharat al-Tawhid. 


8. They object to the interpretation of the Divine wajh in the verse 
{Everything will perish save His countenance} (28:88) to mean the 
Divine Essence as an invalidation of the attribute of Face when this 
interpretation is authentically transmitted from both the Salaf (Aba 
al-‘Aliya, al-Tabari) and the Khalaf (Ibn Taymiyya, Ibn Kathir, al- 
Shawkani). The Salaf also interpreted the “Face” to mean the Divine 
dominion or sovereignty (mulk) as shown by al-Bukhari’s statement 
in the book of Tafsir in his Sahih: “Except His wajh means except 
His mulk, and it is also said: Except whatever was for the sake of His 
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countenance.” The latter is the interpretation of Sufyan al-Thawri in 
his Tafsir (p. 194). 


Imam al-Bayhaqi said in al-Asma’ wal-Sifat: 


As for the Face of Allah, we affirm it as an Attribute of Allah, not as 
a form or image (sifatun 1a min hayth al-siira). About the meaning 
of the verse {Wheresoever you turn, there is the countenance of 
Allah} (2:115), al-Muzani related that al-Shafi‘t said it means “the 
direction which Allah has made you face.” Mujahid said: “It is the 
direction Allah ordered to face for prayer, so that wherever you 


are, in the East or the West, you must not face other than it.”?°° 


Note that the above verse is abrogated by the verse {So turn your face 
toward the Inviolable Place of Worship} (2:144) according to Imam 
Malik.?5! 


9. They claim that since they are mentioned as Divine acts in the 
Qur’an, it follows that we should attribute to Allah the qualities of 
mockery (istihza’), ruse (khida@‘), and scheming (makr) literally, etc., 
and others of their outlandish claims that fly in the face of scholarship 
and religion, wala hawla wala quwwata illa billah. 

In June 2007 Salih al-Fawzan said in a fatwa that “The expression 
‘Muslim liberals’ (al-muslimiin al-libiraliyyan) was a contradiction in 
terms” and that “such people should repent and return to real Islam.” 
A month later he was forced to issue a clarification in which he said 
“pronouncing someone an apostate is a separate issue in the Law,” 
wriggling himself out of the charge he had “pronounced takfir against 
liberals.” The Western media ate up the incident like marzipan to 
promote the phobia of a rigidly intolerant Islam intent on tyrannizing 
the free world. Compare that speaker’s criminal lack of judgment to 
the assessment made in the early Eighties (in the midst of the Lebanese 


380 Al-Asma’ wal-Sifat (Kawthari ed. p. 301, 309; Hashidi ed. 2:81, 2:106-107). 
$51 As narrated from Makki by al-Qurtubi in his commentary on the verse. 
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Civil War) by the Lebanese Christian jurist Edmond Rabat about the 
original liberalism of the dhimmi (covenantee) contract in Islam about 
which he stated: 


It is possible to say, without any exaggeration, that the idea which 
led to the production of this “liberal humanistic” policy, to use 
a modern term, was a genuine invention in Islam. For the first 
time in history a state, religious in being, in existence, and in aim, 
set out to preaching Islam through the various forms of Jihad 
(military, ethical, and missionary), but simultaneously agreed for 
people to remain loyal [if they chose] to their own convictions, 
traditions and conventions at a time when the common norm was 
that conquered nations should follow the religion of their kings.**? 


t 


O Allah! To You is our return and upon You our reliance. Grace us 
with Your forgiveness! Support us toward Your obedience! Grant 
us Your protection and the victory You promised Your friends, by 
Your words {To help believers is incumbent upon Us} (30:47) and 

Your abundant blessings and peace upon Your Prophet, our Master 

Muhammad, and his Family and Companions! Amin. 


Second edition completed on Shawwal 1429/ October 2008 
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Edmond Rabat in a lecture published in the Lebanese periodical al-Sabah. No. 
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